ABSTRACT

Missional Experiential Education for Developing Christian Global Citizens
by
David E. Fenrick

At the start of the 21 st century, Christian educators are faced with the challenge of
equipping Christian disciples for participation in God's present mission in the world, a
world that is in the midst of radical change due to the forces of globalization. Christians
around the world, most of whom will never have the opportunity to participate in formal
ministerial education, are being called upon to demonstrate a missional multicultural
witness and global level of citizenship in the communities where they live. Given this
reality, Christian education at every level needs to discover a pedagogical process for
preparing all Christians for missionary vocations that address the emerging missiological
realities of the 21 st century.
This research was undertaken in order to investigate the degree to which the
principles of intercultural communication and experiential education theories and
practices, such as those developed by John Dewey, Paulo Freire, Thomas Groome, Ann
Lutterman-Aguilar, and Judith and Sherwood Lingenfelter, can inform and enhance
missiological education more effectively than traditional (formal) pedagogical models.
"Essential Ingredients" for a "Missional Experiential Education" (MEE) are presented,
providing insights for an educational praxis applicable to local churches, institutions of
higher learning, missionary societies, short-term mission agencies, and para-church
ministries.

This study included both qualitative and quantitative research from three
educational programs.

Each learning environment in the study included the following

initial ingredients: (1) an experiential pedagogy, (2) an intercultural immersion
experience(s). and (3) a multicultural learning community. Although they shared
common educational goals and a similar pedagogical philosophy, there were significant
differences in their construct, location, and learning audience. The first program in this
research was a I5-week undergraduate course in intercultural communication. Students
participated in 30 hours of service-learning with organizations that serve immigrants and
international refugees. The second program was a church and community-based course
in urban ministry, involving two sixteen-week semesters meeting one evening per week
for three hours. Sessions were facilitated by a diversity of local resident-experts from
non-profits, municipal offices, businesses, churches and ministries. The third program
provides both short-term and semester-long international cross-cultural immersion
programs for universities, seminaries, churches, and community organizations. An
undergraduate course in religious studies was the focus of study. Students had nine hours
of class prior to a ten-day travel seminar, followed by six hours of class upon returning
home.
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CHAPTER 1
MISSIONAL EDUCATION: THE PURPOSE, THE PROCESS, THE PROFILE
Introduction to the Research and Dissertation
In September 2004, more than 2,400 of the world's leading missiologists and
practitioners from over 150 countries gathered in Pattaya, Thailand for an international
conference on world evangelization. This was a "working" conference. Each participant
was assigned to a working group focused on a specific issue directly related to world
mission and evangelism in the 21 st century. Therefore, prior to the conference,
participants had been engaged in months of preparation, research, and writing for their
specific issue group. I had the privilege of participating with nearly 40 other educators in
"Issue Group #28," which was given the task of considering "Effective Theological
Education for World Evangelization."
From the beginning of our online (internet) introductions and collaborative work,
it became apparent that there was a division within our group. Although all agreed that
"mission is the mother of theology" and, therefore, our work was inherently a
missiological task, the majority of the contributors focused their research and discussion
on the content of missiological education, elements such as the "right" course topics and
academic disciplines, particularly within formal settings such as Bible schools and
theological seminaries. Only two or three people were discussing the learning process,
i.e., pedagogy. As we gathered to work together in Thailand, the greater part of our
discussion focused on formal educational models and the content - courses, topics,
theology, etc. - necessary for missiological education in the church and school.l Only a
few participants raised the issue of creating a pedagogy for mission to assist in fulfilling
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the purpose of missiological education, i.e., exploring the process by which all Christians
can most effectively learn how to be participants in God's global mission within their
cultural, or multicultural, context. And in light of the global issues being addressed in the
other working groups at the conference, minuscule attention was paid to the kind of
person that should be formed through education, i.e., the vocational profile of a crosscultural witness.
Educational experiences leading up to the conference had reinforced my thinking
that the learning process was of equal importance as the content of the education, if not
more so, in achieving the purpose of missiological education, which is equipping all
Christian disciples for participation in God's mission in the world. These experiences
also reinforced my belief that missiological, and for that matter, theological, education is
not a higher level of Christian education (implied by academic qualifications, residency
p~ograms,

and graduation into "professional" careers), but a dimension of everyone's

Christian formation, depending on their stage in life and calling.
While working at Augsburg College, I assisted in coordinating several short-term
intercultural experiential educational programs through the Center for Global Education
(CGE). The first intercultural immersion program was in inner-city Minneapolis for fustyear graduate students from United Theological Seminary. The second was a graduate
nursing practicum at the Indigenous Peoples Reservation in Pine Ridge, SD. The third
was a travel seminar to EI Salvador as part of an undergraduate course I taught entitled,
The Church and Social Change. And the fourth experience was a non-credit travel
seminar to Nicaragua coordinated for the greater Augsburg College community
(including faculty, staff, students, alumni, and spouses) reflecting on issues regarding
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peace with justice. All of the educational experiences occurred outside of traditional
(fonnal) Bible school or seminary settings, instead including combinations of both fonnal
and non-fonnal settings and educational processes. There was little or no reference to
missiologicalliterature or disciplines, yet results were produced in the lives of many
participants that I had rarely seen in my peers who attended seminary and studied
missiology or other theological topics.
A "metamorphosis" happened with the learners during and in the weeks that
followed these intercultural immersion experiences. Both "students" and ''teachers''
came away from these intercultural experientialleaming programs transfonned. This
was not evident simply in the participants' testimonies of having "a life-changing
experience." Instead, the transfonnations were made evident by what happened with
them after the program ended. Although none of the programs were explicitly
missiological in their focus, these "life-changing experiences" were most profoundly
expressed in an awareness of their responsibility as global citizens, the transfonnation of
their worldviews, a greater understanding of their personal and communal vocation as
participants in God's mission in the world, and, most importantly, their actions.
The following are just a few "snapshots," which reflect many more stories, of
transformed lives resulting from the aforementioned intercultural educational
experiences:
Julie enrolled in a year-long study abroad program in Mexico and Central
America, and took intensive Spanish language classes. Upon returning for her senior
year, she moved into Hope Village, an intentional community in Minneapolis where
Christians live in solidarity with the poor, and provide life-skills training, free childcare,
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after school tutoring, affordable and transitional housing, "English as a Second
Language" programs, etc.
Jamie added a minor in Peace and Global Studies to complement her major in
International Journalism. She enrolled in three study abroad programs, spending
semesters in Namibia, Mexico, and China. She then moved to Washington, DC and
served as an intern with Sojourners before taking a job as a writer for an international
human rights organization.
Alice became a staff advisor for the Center for Student Activism at Augsburg
College. She joined the Fellowship of Reconciliation, attended an educational training
program on coordinating non-violent peace demonstrations, and has become an activist
for peace withjustice. In addition, she has been at the forefront of organizing an antiracist ''task force" that has facilitated educational workshops and a vision statement
integrating anti-racism into the stated mission of the college.
Audrey, a graduate nursing student, began volunteering with a free health clinic at
Central Lutheran Church in downtown Minneapolis that serves hundreds of people,
particularly children, from diverse cultures.
Janelle, a professor of religion, is also a music therapist who speaks Spanish
fluently. She returned to El Salvador for a summer to serve with the Sisters of Charity as
a minister of music therapy in the village of Suchitoto, a community in the region that
experienced the most brutal and bloody conflict during the 12-year civil war.
Tricia left her job at Augsburg College to work for World Relief Minnesota as the
Manager of Refugee and Immigrant Services. She is now the Executive Director, who,
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along with a multicultural team, has a new stated mission to "empower the Church to
restore the lives of refugee and immigrant families."
Anna and Maria became the co-chairs of the Center for Student Activism.
Among the many notable projects they organized was a trip involving over 30 faculty,
staff and students to a non-violent peace protest at the School of the Americas in Georgia.
They, along with other participants, then presented a workshop relating their experience
at the Nobel Peace Prize Forum in Minneapolis. They also spear-headed a campus-wide
effort involving educational forums, sit-ins, letter writing, and a boycott of the college
coffee shop in order to "encourage" the college to purchase and sell only fair trade coffee
on campus.
Ben initially participated in a short-term summer program in Namibia and South
Africa He returned the following academic year and immediately enrolled in short-term
programs in Guatemala, EI Salvador, and Mexico. He was so intensely stirred by these
experiences, particularly in EI Salvador and Southern Africa, that he changed his major to
Social Work. He returned to Mexico for two terms as part of the Center for Global
Education"s social work program, and studied Spanish intensively. Upon his return to
Minneapolis, he volunteered with an after-school program assisting Latino children. At
Ben's request, his social work internship was with an organization that serves Spanishspeaking immigrants. More remarkably, Ben, who years earlier had rejected the
fundamentalist Christian religion of his childhood, experienced a spiritual transformation
and has a growing relationship with God. Perhaps equally amazing, Ben's experiences
were especially unique because he is blind.
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Upon further inquiry, I discovered that all of the participants connected their
present actions to an awakening of their Christian faith as a result ofthe intercultural
educational experiences. Conversely, students participating in other study abroad
programs from different educational providers, who received the same pre-program
intercultural training as the participants mentioned above, did not demonstrate evidence
of a transformative experience.
For example, Margaret participated in a semester-long study program in
Germany. As expected, she reported experiencing the cycle of culture shock during the
months she lived in Germany. But Margaret failed to either express or give evidence
through her actions of a transformed worldview, progression toward intercultural
sensitivity, or an awareness of her responsibility as a global citizen (which was an
explicit goal of the study abroad program). During Margaret's post-program interview, I
discovered that she had limited interaction with Germans. Her university housing and
classes (in English) on German history, culture, politics, and economics were primarily
with students from the U.S., and nearly all of her personal free time and program "field
trips" throughout Europe were with her fellow students. In addition, the format for
teaching and learning was a formal lecture model with little input or reflection from
students.
These contrasting phenomena began to raise questions for'me concerning the
nature of Christian education - pedagogy, process, and vocational formation. My initial
observations revealed that each of the "life-changing" educational programs had three
ingredients in commop: They involved an (1) experiential pedagogy that endeavored to
engage the "whole" person (emotion, mind, behavior, etc.); (2) an intercultural
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immersion experience; and (3) a multiculturalleaming community. Consequently, I
began to ask, "Does the field of experiential education, particularly within a multicultural
context, have implications for developing a missional pedagogy which will lead to an
awakening of the missionary vocation in Christian disciples and active participation in
God's mission? Is it worth my time to undertake research in hopes of making such a
discovery, and is it beneficial to the church of Jesus Christ in addressing the realities of
missional ministry2 in the 21 st century?" I think these are legitimate questions. Here are
my thoughts on why it is worth pursuing this research and why it is essential for the
church in light of God's present mission in the world.

The Mission of God in an Age of Globalization
One of the most prominent features at the start of the 21 st century is globalization,
which has led to a greater sense of interdependence and interconnectedness than ever
known before. While this has led to tremendous advances on many fronts, the prevalence
of violence around the globe have also heightened people's awareness of their differences
and tPe need to understand each other in order to overcome the great challenges which
face everyone with regard to human oppression, poverty, racism, disease, starvation and
malnutrition, illiteracy, environmental degradation, and violence. In light of these
international concerns, the need for a global level of citizenship and intercultural
competence is of critical importance. In this day, the words of Dr. Martin Luther King,
Jr. continue to ring true: "Injustice anywhere is a threat to justice everywhere. We are
caught in an inescapable network of mutuality, tied in a single garment of destiny"
(1964:79). Over the past thirty years, many educators throughout the world have tried to
help people understand this interconnectedness and to help weave a garment of global

8
awareness and mutuality by building intercultural bridges of understanding through the
promotion of intercultural education so that people worldwide might work together for
the creation of a more just and sustainable world (Gingerich and Lutterman-Aguilar
2002:41).
One of the most prominent features of globalization is the greatest human
3

migration in history. Imagine a world in motion. The forces of globalization are putting
together a multicultural mosaic of people that is moving across the face of the earth. The
Southern Hemisphere is traveling North; East is moving West; and many are coming to
the communities in which we live. Whether one lives in Minneapolis or Miami, Bangkok
or Bombay, London or Lima, Nairobi or Nagasaki, Jerusalem or Johannesburg,
Windhoek ... or even Wilmore, KY ... or anywhere in between, one can see that
communities are in the middle of cultural change. The modem world and its
communities are now made up of complex networks of intricately intertwined languages
and cultures. There are no hard edges. Cultural, ethnic, racial, language, and religious
diversity exist in almost every nation in the world (Banks 2003: 1). Some areas are
already incredibly diverse, other places less so, but most communities are in the middle
of rapid cultural changes.
Cultural pluralism is not a trend; it is a reality. Evidence of cultural diversity is
all around us. In every community, whether in schools, places of business, or
recreational facilities, Christian disciples increasingly need to interact with people from
other cultural groups and nationalities - both at home and around the world. Even if one
never travels abroad, one will mix with people of other cultures. The vast migration of
peoples from place to place is leading to an exponential increase in intercultural
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interactions and exchanges (Power 2000: 153). Waves of immigration from every
continent have now transformed the United States into the most multicultural nation-state
on earth (Hunter 2003:23; Singer 2004:10). And this arrival of unprecedented numbers
of more culturally diverse people makes the U.S. a cross-cultural mission field of
international dimensions.
Recent census data reveals that the U.S. is home to an ever more diverse
population, with roots that now link us to every country on earth (Lauterbach, et a1.
2004:iii). Indeed, the languages spoken, the places of worship, and the food on family
tables are a microcosm of the world. The U.S. has always been a mixture of cultures and
languages, but never so diverse in so many communities as today. The velocity and
diversity of contemporary immigration is increasingly becoming visible and ubiquitous as
the racial and ethnic mixture rapidly changes (Takaki 1993:2). The U.S. receives 1
million new immigrants each year, and another estimated million people come without
documentation (Frey 1999:25). As a result, the U.S. of the 21 st century is looking
radically different than the U.S. of the 20th century. Census figures from 2000 show that
the U.S. is more ethnically, racially, culturally, religiously, and linguistically diverse than
ever before (Singer 2004: 10).
By the year 2050, the average U.S. citizen will look very different from the
average U.S. citizen of2007. Over 50% of the American population will be ethnic
minorities (Springer, et a1. 1999: 11). The rate of Hispanic immigration in recent years

has now made their population the largest minority group, surpassing blacks (Singer
2004:12). In fact, the U.S. already is the third largest Spanish-speaking nation in the
world. Asians represent the fastest growing group with their number expected to grow to
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22 million by 2010. And the number of black immigrants from the Caribbean and Africa
will grow from well over one million to three million by 2010 (Singer 2004:12). By
2020, approximately 46% of the students in public schools will be "children of color"
(Hanley 2003:2). In addition, U.S. citizens increasingly are identifying themselves in
multiracial terms; 6.8 million people identified themselves as multiracial in the 2000 U.S.
Census (Anderson 2004:38; Singer 2004:10).4 At this rate of change, the U.S will have
no single majority ethnic or racial group by the middle of the 21 st century. The
"majority" will be a multicultural, multiethnic people.
North American cities are abounding with diversity. And in some major cities
across North America - N ew York, Toronto, Chicago, Miami, Atlanta, Philadelphia, San
Francisco, Los Angeles, Vancouver, and San Antonio (to name a few) - "minorities" are
the majority (Takaki 1993:2; Wells 2006a:2-3). What is more, this cultural mosaic is not
simply in big cities; the suburbs and rural communities are being transformed too. In the
last decade, race and ethnic diversity rose considerably, from 19% non-white to 27% of
the population across all U.S. suburban and rural areas (Singer 2004:12). The inherent
culturally pluralistic nature of the U.S. society should no longer be ignored.
This cultural transformation is nowhere more evident than in my own community,
which provides an illustration of what is happening across the country - and in
communities around the world. Between 1990 and 2006, Minneapolis and St. Paul - the
Twin Cities - have seen a massive influx of refugees and immigrants from around the
world. As a result, a cultural transformation is taking place as sights, sounds, and smells
of other countries fill neighborhoods.
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The Twin Cities metro area boasts the largest Hmong, Somali, Oromo, and
Tibetan populations in North America, in addition to significant Vietnamese, Indian,
Liberian, Ethiopian, Sudanese and Russian populations. Approximately 100,000 Hmong,
60,000 Somali, 20,000 Oromo (Ethiopian), now live in the metro area - two-thirds
arriving within the past six years. The number of African immigrants alone grew by
621 % during the last ten years! In addition, the University of Minnesota is home to the
largest (mainland) Chinese student population in the U.S., and the Twin Cities was the
eighth-fastest growing Latino area in the U.S. during the past decade. Recent census
figures show that this represents a 231.7 % increase in the diversity of its peoples in ten
years!s In addition, Minneapolis has the largest Native American population not living in
a reservation community. As a result, the Twin Cities is now the fourth most culturally
diverse metropolitan community in the U.S., following Los Angeles, New York, and
Chicago. In fact, the Powderhorn Park neighborhood, in which my home church is
located, is the single most culturally diverse neighborhood in the U.S. with more than 100
languages spoken and over 150 different people groups represented. In the year 2000,
one in six people in the metro area were new - first generation - international immigrants.
In 2006, one in five were new immigrants. And at the present rate of growth that ratio
will be one in four by the end of the decade (Wells 2006a:3). All this adds up to over
half a million internationals, 250 distinct people groups, speaking more than 150 different
languages! (See Appendix A.)
This not only reflects a significant cultural shift, but also introduces a new
religious demographic to the Twin Cities (See Table 1.1). In 1990 there were just four
mosques; in 2007 there are nearly eighty. And in 1999, for the first time in the history of
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the Twin Cities, Islam surpassed Judaism as the religion with the largest number of
adherents after Christianity. Between 1999 and 2005 the Muslim population more than
doubled, and it more than tripled since 1995.
Table 1.1
Religious Adherents in the Twin Cities
Religious Identification
Unchurched or
Nominal Christians
Evangelical Christians
Non-Evangelical Christians
Muslims
Cult/Sect/Occult
Buddhists
Jews
Hindus
Sikhs
Jains
Zoroastrians

Number of
Adherents

Percent of Twin
Cities Population

1,461,155
922,965
566,555
111,000
105,000
56,000
53,000
23,000
1,000
250
75

45%
28%
17%
3.4%
3%
1.7%
1.6%
.7%
.03%
.008%

-

(Religion Infonnation Resources 2005:28)

East African immigration accounted for a large percentage of the growth of Islam. Over
95% of East African immigrants are Muslim, and 50% of the Twin Cities Muslim
population is Somali. In addition, there are 56 Buddhist temples and 22 Hindu temples,
and many other religious groups (See Figure 1.1).6
A great number of these new immigrants are coming to the Twin Cities as
refugees. Over the past decade, the Twin Cities received four times more United Nations
refugees than any other metropolitan area in the U.S. and Minnesota was third among
states for the total number of refugees welcomed (Wells 2006a:3). In addition, many
refugee families resettle to the Twin Cities from other regions of the U.S. because of the
excellent refugee support services provided through World Relief, Lutheran Social
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Services, Minnesota Council of Churches, International Institute (United Way), and
7

Catholic Charities , as well as outstanding employment and educational opportunities,
and a "critical cultural mass" which creates a vibrant community for many ethnic
groups. 8
Figure 1.1
Non-Christian World Religion Adherents in the Twin Cities
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The world, the international "mission field," is coming to the doorstep of every
Christian church in the Twin Cities metro area! And of great significance, World Relief
Minnesota reports that three of every four new international refugees coming to
Minnesota over the past 15 years are from the" 10/40 Window" (Fenrick, P. and Cook
2007). These facts present a momentous missiological challenge and opportunity for the
church. 9 To some degree, the church is responding. Two-thirds of all churches planted
in the Twin Cities metro area since 1990 are "international" (immigrant and
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multicultural) churches. Yet the gap between the engagement of the predominant white
and black churches with immigrant communities is disturbing. At the same time
immigrant churches are taking root, it is alarming to note that 68 (mostly white) churches
(from an approximate total of570 churches) have left the City of Minneapolis and moved
to the suburbs (RIR 2005:57).10 In addition, an in-depth study by the University of
Minnesota Humphrey Institute revealed that many Minnesotans have negative views of
refugees and immigrants, and continue to perpetuate false racial and cultural stereotypes.
Unfortunately, the study also revealed that people who identified themselves as
"evangelical Christians" and live in the suburbs had the most negative views of
immigrants, and in focus groups openly expressed xenophobia (Greenberg, et al.
2004:29).11 On the other hand, urbanites, people that live and work in communities with
immigrants, had a much greater "favorability" toward immigrants (2004 :31).
As illustrated by the cultural and religious transformation of the Twin Cities, the
perceived North America "melting pot" of the past is being challenged as community
extends well beyond national boundaries, and the world is becoming increasingly
interconnected and interdependent due to the forces of globalization. Despite the
emphasis here on U.S. society and culture groups, the global processes described are
virtually universal and critical for understanding the emerging mission of the church.
These global trends, leading to shrinking space, disappearing borders, increasing
population movement, and thus to an intensification in intercultural interactions, pose
serious challenges and opportunities for the church of Jesus Christ in the 21 st century.
Many nations have long been a mix of cultures, but as the extent of intercultural

mixing and exchanges intensifies, the task of learning to live together and preparing
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Christian disciples of every nation for global citizenship and multicultural ministry
becomes ever more important. This mixture of cultures, struggling to live together,
presents an opportunity for Christian disciples and communities to open hearts and minds
to the reconciling power of the gospel, to what God's Spirit is doing in the world, and a
fuller understanding of God. While many lament the changing cultural and religious
demographics of their communities, "it must be recognized as one of the most significant
factors affecting world evangelization," notes Patty Lane (2002:143). In a 21 st-century
twist on John Wesley's famous declaration, the world is in my parish!
"The greatest nwnber of unreached peoples are no longer geographically
distant but rather culturally distant. A passport is no longer needed to be
engaged in cross-cultural mission. The world is next door in nearly every
community. More than ever before, the local church can - and must - be
a global church" (Fenrick, C. 2005).
And because the church is called to serve and reach all the people and peoples of the
world, every Christian disciple must be prepared to competently participate and give a
cross-cultural Christian witness in increasingly interdependent and culturally diverse
communities.
The reality of this cross-cultural migration and the ever increasing diversity of
communities raises a major missiological question for our time: How does the church,
the community of Christ, best awaken the apostolic imagination of Christian disciples
and prepare them to competently participate as global citizens in God's mission in such a
multicultural mosaic of people? "For the first time in the history of Christianity, every
Christian disciple needs to be prepared for cross-cultural mission and ministry" (Fenrick,
C.2005).
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A Missional Approach to Education
When my oldest nephew was in kindergarten, he had several toys called
'"transformers." They were plastic "action" figures of Samurai warriors or soldiers.
When he began turning the various components of an action figure around and refashioning the object, it would tum into ajet airplane or an armored vehicle - it would
'"transform." It was still the same toy, but it had been made into something entirely
different.
When considering theological education today, I think of my nephew's
transformers. Theological education must undergo a similar transformation in order to
respond to the significant missiological challenges and opportunities present in the world
today. It needs to be missional- actively centered on God's mission in the world - and
transformative for the equipping of every Christian disciple for participation in God's
multicultural global mission.
Wherever one looks today theological education presents a confusing picture. In
part "it is going through culture shock, and in part it is undergoing a painful transition"
(Banks 1999:4). While there is an increasing variety of Christian educational programs

and a growing number of Bible institutes, seminaries, Christian K-12 schools and
colleges - catering to a wider audience - so far there has been little impact on the
missiological content and pedagogy, i.e., the purpose and the process, of theological
education.
Robert Ferris goes so far to assert that " ... the present condition of theological
education is one of the greatest weaknesses in the whole Christian enterprise, and. ", no
great improvement can be expected until churches and mission boards pay far greater
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attention to this work ... " (1990:9). And this "theological disability" has only increased
with the transformation of the world in recent decades (Walls 1996: 18).
In the current debate on theological education, missiologists have taken the lead
in addressing the need for theological education that is missiological in both dimension
and intention, both the study of God's mission and the study of the church's missions
(Woodberry, et al. 1996; Banks 1999; Bosch 1982). Missioiogists place mission at the
center of God's purpose and recognize that it is the responsibility of all Christian
disciples. "To be a disciple of Jesus Christ and a member of his body is to live a
missionary existence in the world" (Shenk 1996:122-123).

Missiologists also

understand that theological education is a significant expression of mission (Hiebert
1996:38; Banks 1999:131). Yet for many, the teacher's primary task is toform people
for the service of God's kingdom via a cognitive and problem-oriented approach, not
engage people in it through actual missional ministry (Costas 1986; Woodberry, et al.

1996; Alvarez 2004). The primary "missiological contribution to theological education
has beenformal teaching, rather then in-service instruction" (Banks 1999: 132).
Missiologists have predominantly focused on the content (course topics, academic
disciplines, etc.), innovations, such as distance learning, and the missiology of theological
education in preparation for future mission rather than reflective experience ofmission.
This current approach is missiological rather than missional.
A missional approach to education is undertaken with a view of where the Holy
Spirit is graciously at work from a global perspective. It emphasizes the essential
missionary nature and vocation of the community of Jesus, the church, as God's called
and sent people actively participating in God's mission. It is education that wholly, or
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partly, involves an intercultural immersion experience - overseas or locally - and
involves a measure of doing and reflecting upon what is being studied. It is a
pedagogical approach that moves from a mode of action, instead of the predominant
(formal) pedagogies that move from a passive/receptive mode. In other words, a
missional pedagogy finds its roots in a life-oriented faith focused on concrete actions and
relationships.
Although our communities are increasingly interdependent and diverse, and the
need for a Christian understanding of global citizenship is vital for mission and ministry,
scant attention has been paid by Christian educators to creating a pedagogy for the
missiologica1 challenges and opportunities created by the forces of globalization. The
need is not simply for innovations, better methods, or the inclusion of missiological
disciplines, such as the behavioral sciences and world religions. The need is for a
transformation in our concept of education: learning as reflective experience versus
gathering content, a body of information; a movement toward a wholistic 12 and practical
approach, what Samuel Escobar calls a "post-Enlightenment missiology" (1996:111).
The rational intellectual approach we have used for so long brings only new information
and, at best, a new way of thinking. What is needed is a missional pedagogy that brings
about a new way of thinking that leads us out to a new way of living. Thus, the goal of a
missional approach to education needs to be the preparation of every Christian disciple
with both the knowledge and experiences to do and to be global citizens and multicultural
witnesses. Missiologist Darrell Whiteman points out:
"God's mission to the world in the present era of globalization takes on
forms that are very different from yesterday's activity. In fact, appropriate
forms of mission today are so different from yesterday that some people
believe that because we are becoming a global village, we no longer
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need ... to understand and appreciate cultural differences. There are those
who make the erroneous assumption that the world is quickly melding into
a homogeneous global village with capitalism as its economic engine and
English as its language of discourse. But this is not happening. [... ]
Cultural diversity is heightened, not flattened" (Whiteman 2004: 1).
If the forms of mission in this era of globalization are very different from
yesterday, then our forms of theological education and the nature of Christian
discipleship for this interconnected, interdependent, and multicultural world must be very
different too. If Christian disciples are going to be prepared for mission and ministry in
this era of globalization, they will need to learn how to think and act both globally and
multiculturally (Smith 1999:132). Because of the interaction between nations and
cultural groups within multicultural societies, skills in forming and maintaining
relationships with people from a diversity of cultures will be critical for nearly all
Christian disciples in the 21 st century. The future of Christian mission "will rest on
people who can think and act with informed grace across ethnic, cultural, [religious], and
linguistic lines. And the first step lies in acknowledging that ... in the world that is
coming, if you can't navigate the differences, you've had it" (Robert Hughes quoted in
Lane 2002:32). Consequently, leaders in Christian education and missiology have a
special role in casting a new vision for theological education, i.e., creating a missional
pedagogy that will help all disciples think multiculturally and act globally.
So what is my point? If the church's vision for mission and education does not
include a multicultural global perspective, the vision is not 20/20! It may be 1980s or
even 1990s, but it is not 2020. If the church is to be relevant its congregations,
institutions of higher education, mission societies, etc., must prepare all Christian
disciples to be global citizens for multicultural witness. To date, missiologists have paid
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remarkably little attention to this question of pedagogy. My goal in this research is to
give attention to this sadly neglected topic. This topic is of vital importance for the
missiological realities of our time and it is critical for awakening the apostolic
imagination of Christian disciples, equipping them for their missionary vocation and
empowering them for participation in God's mission in this interconnected,
interdependent, and multicultural world. "More of the same kinds of missiological
education will put us further behind. The church needs new paradigms of missiological
education freshly drawn from both the text and the contexts of ministry" (Elliston
1996:232). The time has come to redefine the purpose of Christian education and
discover a new learning process - a missional pedagogy - to more effectively prepare
and engage multicultural witnesses toward fulfilling God's mission in the world today.

Statement of the Research Problem
The world is in the midst of radical change due to powerful forces such as
globalization, and most Christian disciples are significantly unaware of the resulting
transformations taking place within their neighborhoods and communities around the
world. Consequently, they fail to understand the purpose of God's present mission in the
world and they are not equipped for participation in it As a result, God's mission is
being compromised. Given this reality, formal models of theological education alone,
presently the predominant means of preparing Christians for missionary vocations, are no
longer the optimal means for addressing the emerging missiological realities of the 21 st
century.
Christians around the world, most of whom will never have the opportunity to
participate in formal ministerial education, are being called upon to demonstrate a
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missional multicultural witness and global level of citizenship in the communities where
they work, play, and live. Therefore, Christian education at all levels needs to focus on a
pedagogical process that serves a missional purpose and forms a distinct profile of
Christian vocation for the missiological realities of our time. In other words, a vision and
strategy for education - a missional pedagogy - is needed that will provide Christians
with new experiences, in addition to new skills, and knowledge to be responsible global
citizens and multicultural witnesses.
Therefore, this research investigated the degree to which intercultural experiential
education theory can enhance missiological education more effectively than traditional
(formal) pedagogical models for assisting Christian disciples in the discovery of their
personal and communal missionary vocation, and equipping and empowering them as
global citizens for participation in God's mission to all creation in an increasingly
interconnected, interdependent, and multicultural world.
Through this research, I examined the relationship between experiential and
intercultural education theory through a missionallens in order to discover the essential
ingredients that must be blended together to create an effective and transformative
pedagogy of mission. Prior to this research, my experience and preliminary observations
suggested that when the following initial ingredients are present in the learning
environment, people move closer to the ideal profile of a Christian global citizen. Those
ingredients are (1) an experiential pedagogy, (2) an intercultural immersion
experience(s), and (3) a multicultural learning community. (See Figure 1.2.)
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Because these were merely unstudied observations, based upon years of
experience, I could not confirm their validity. Although many advocates of intercultural
learning boast of dynamic outcomes when an experiential pedagogy is employed, the
pedagogy was untested for missional education. Consequently, I used the following
research claims and questions, and subsequent research design, to determine whether
these heuristic "hunches" can be confIrmed or disconfirmed. (See Table 1.2.)
The overriding purpose of this study was to discover essential ingredients that can
guide the design and implementation of a missional pedagogy by (1) exposing
missiological education to the emerging fIelds of intercultural and multicultural
experiential education, and (2) creating a synthesis of missiological, intercultural, and
experiential education, and translating the terms of intercultural and experiential
language, when necessary, into terms and concepts more familiar in missiology.
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Table 1.2
Research Claims and Questions
Research Claims

Research Questions

1. The forces of globalization are
creating a level of
interconnectedness, interdependence,
and demographic shifts that are
causing intercultural education
advocates to question the
applicability and outcomes of their
educational methods (peterson
2002:166-167; Gingerich &
Lutterman-Aguilar 2002;
Andrzejewski and Alessio 1999).

In light of these missiological realities
created by the forces of globalization:

2. In light of radical transformations
taking place within communities
around the world, and the need to
develop Christian global citizens, an
effective pedagogy for Christian
formation must be addressed
(Escobar 1996:108; Banks 1999:413).

2. What are the essential ingredients
present in a missional pedagogical
process for the consistent formation
of Christian global citizens?

3. Missiological educators - formal,
non-formal, and informal 13 - are
seeking to find the most effective
means to engage these missiological
and educational challenges, but do
not always achieve the desired
outcomes (Banks 1999, Woodberry,
et. al 1996).

1. What is the ideal profile, the
vocational characteristics, of a
Christian global citizen participating
in the mission of God to all
creation?

3. Why did the pedagogy being tested
take root in some learners and not in
others?
4. How can the results of this research
inform the concerns of missiological
educators - formal, non-formal, and
informal- who seek to create
Christian global citizens?

Significance of Study
The Forum 2004 14 working group on Effective Theological Education for World
Evangelization stated its ''vision for theological education, whether formal or nonformal... [is to] infuse the wider faith communities with a vision for, and commitment to,
world evangelization, and the skills and strategies required to implement this vision."
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(Theron, et al. 2005:6). The strategy to fulfill this vision emphasized "the passing on of
content ... see[ing] as its goal the formation of values and attitudes, character, and
spirituality ... as well as the communication of knowledge and skills" (2005:9-10). This
vision is incomplete.
Some Christian educators have addressed the need for a drastic transformation of
both the curriculum and educational process of theological institutions - from the local
church through to the academy (Escobar 1996:108; Banks 1999:4-13). They state that
the predominant system is actually geared to the training of monocultural disciples. "The
whole curriculum has to be affected by the rediscovery of the missionary nature of the
church. of the missionary obligation of every believer, and the participation [of all
Christian communities] in God's mission" at both the local and global levels (Escobar
1996: 108). This is much more than simply adding a missiology course to the curriculum.
It means a transformation of disciplines and the educational process, a transformation
that places God's cosmic mission at the center of the purpose and experience of
education.
This study attempts to articulate a vision and strategy for creating Christian global
citizens through an experientially and interculturally infused missional pedagogy. The
careful study of both theoretical knowledge and actual educational practice assists in
creating a more informed, transformative, and missional approach to theological
education at all levels and delivery types - formal, non-formal, and informal.
Consequently, the discoveries in this study can inform theological education with a clear
understanding of a missional pedagogy derived from the best educational theories, thus
providing insights for a missional educational process applicable to local churches,
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institutions of higher learning, missionary societies, short-term mission agencies, and
para-church ministries. Additionally, the study strives to bring together the best practices
of intercultural and experiential education with the contemporary challenges and
opportunities of mission in increasingly multicultural, interconnected, and interdependent
communities in order to create a missional pedagogy that leads to the formation of
Christian global citizens. My best hope is that the discoveries of this research will
challenge and inspire missiologists, pastors, and educators to think both missiologically
and pedagogically about the way we form Christian disciples for participation in God's
mission to all creation.

Research Methodology
The material presented in this section will discuss the technical details of the
research. In order to bring clarity to the process, the section has been organized in the
following format. First, the research strategy for the collection and analysis of data is
presented. Second, delimitations are stated, i.e., the boundaries that guided the study in
order to bring focus to the research so that it might be as clear, concise, concrete,
manageable, and useful as possible. Third, definitions and the application of key terms
that are referenced in the research are presented.

Strategy for Data Collection and Analysis
This research employed an intercultural experiential pedagogy, as delineated in
Chapter 2 entitled "Building a Missional Pedagogy: The Theoretical Framework," in
order to discover and test the essential ingredients that can guide the design and
implementation of a missionaI pedagogy. Toward that end, this study employed an
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educational research methodology (Anderson and Arsenault 1998; Bassey 1999).
Michael Bassey defines educational research as "critical enquiry aimed at informing
educational judgments and decisions in order to improve educational action" (1999:39).
Unlike strictly academic research that is focused on increasing theoretical knowledge of
the discipline, educational research places value on a need to discover useful theoretical
knowledge that influences practice and informs decisions about educational practice
(Merriam 1988:164). It is an eclectic approach designed to examine the "best practices"
in an attempt to shape and improve how things are done in the future (Anderson and
Arsenault 1998:5). In addition, educational research involves people and/or
organizations with a vested interest in the results, is interdisciplinary in its approach,
includes applied recommendations for action, and is intended to be read and understood
by "lay" persons (1998:6).
Seven "ingredients" of an educational research strategy include the general
approach to be used in designing the research, the procedure of how the study will be
undertaken, the theoretical framework to be drawn upon for the research, the data
collection instruments to be used in the study, the sources of dam, the units of analysis,
and the methods of analysis that will be used to interpret the data. The "recipe" for this
research project follows:
1. General Approach: This research project used a multi-site study design for

research in educational settings. The specific focus of this study was
intercultural experiential educational programs. The educational programs for
this research were offered by the Center for Global Education (CGE), the
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School of Urban Ministry (SUM), and Northwestern College (NWC). (See
Table 1.3.) The programs were chosen based on three criteria:
•

They employed an experiential pedagogy.

•

They included an intercultural immersion experience(s).

•

They were comprised of a multiculturalleaming community.

The site study model utilized for this project was a focused 15 qualitative
approach drawn from educational research methodologies (Merriam 1988;
Anderson and Arsenhault 1998; Bassey 1999). A qualitative research
paradigm was used because it uses diverse methods (site study, personal
experience, participant observation, interviews, historical materials, etc.) from
multiple perspectives to interpret, understand, explain, and bring meaning to
phenomena in their natural settings, i.e., within a real world context, rather

than through experimental manipulation under artificial conditions (Anderson
and Arsenault 1998: 119).
2. Procedure: This research project was built upon personal experience and
research conducted while working and teaching at CGE and NWC, and
participant observation with SUM, over the past four years. Data from direct
and participant observation, in addition to program evaluations and learning
assessment tools submitted by program participants from universities,
seminaries, churches, and other Christian organizations, was compiled and
evaluated in relation to the stated goals of this research. Additional research
was undertaken using the following steps.
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•

First, a literature review focused on previous research in the fields of
experiential and intercultural education in order to determine the
profile of a Christian global citizen and the critical elements that may
be transferable to the development of a missional pedagogy. In
addition, a "working" knowledge of the "best practices" of
intercultural experiential education provided a starting point for
discovery of essential ingredients in a missional pedagogy. Literature
from SUM, CGE, and NWC, such as training materials, brochures,
websites, articles written, planning guides, etc., were also reviewed in
order to detemrine the critical elements of an intercultural experiential
pedagogy identified by CGE, SUM and NWC.

•

Second, formal and informal interviews were conducted with the
program director and teachers/facilitators at each site. The "Guide for
Conducting Interviews, Document Analysis, Direct Observation and
Participant Observation" (see Appendix B) provided structure for the
interviews, although other questions often emerged. The information
extracted from both the interviews and program literature provided
data necessary in determining and understanding the pedagogical
principles and practices employed. Notes and transcripts from these
interviews were color coded and indexed in order to detemrine key
(repeated) phrases and words.

•

Third, a post-program learner evaluation was distributed to
participants of the three CGE, SUM, and NWC programs being
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evaluated (see Appendix C). This quantitative instrument provided
data related to the overarching pedagogical principles that were
employed in each program and the theoretical framework outlined in
this dissertation. Long-term assessment tools employed by CGE that
provide information regarding the validity of the pedagogical approach
over time were also reviewed. 16 In addition, interviews were
conducted with four former CGE and five former SUM program
participantsllearners. CGE and SUM provided contact information on
learners who participated in programs more than two years prior to the
date of the interview. In addition, this researcher also contacted former
students outside of those referred by the program providers. The
"Guide for Conducting Interviews, Docwnent Analysis, Direct
Observation and Participant Observation" (see Appendix B) provided
structure for the interviews, although other questions often emerged.
These evaluations and interviews offered another perspective in the
assessment of the pedagogy being employed and the educational
programs being evaluated.
3. Theoretical Framework: The theoretical framework for the research
methodology was drawn from various experiential educational sources.
Experiential (intercultural and multicultural) education theories were the
foundational pillars drawn upon for this research. The specific building
blocks are presented in the chapter that follows entitled "Building a Missional
Pedagogy: The Theoretical Framework." This section as constructed from a
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review of the literature related to intercultural and theological experiential
education. The theoretical framework served as the foundation for building an
interpretive grid from which to analyze the data.
4. Data Collection Instruments: Several types of data were collected for this
project in order to evaluate the intercultural experiential educational process
and, in tum, define a missional pedagogy. The data included: (1) organization
mission and vision statements, including core values and beliefs, (2)
pedagogical approach that guides the learning experience, (3) program design
and sample program itineraries, (4) description of ideal program outcomes,
and both (5) a post-program questionnaire given to learners and (6) long-term
assessments from former participants for evaluation of the pedagogy and
stated goals of each organization. The data collected from these instruments
provided insights into the design and effectiveness of a missional pedagogy.
5. Sources of Data: There were five general sources of data for this research.
These included: (1) documents, (2) archival records, (3) interviews with the
program director and teachers/facilitators at each CGE and SUM site, (4)
direct and participant observation, (5) a learner assessment from post-program
questionnaires, and (6) interviews with participants from prior educational
programs. A diversity of data sources, in addition to data collection
instruments and an eclectic theoretical framework, produced a process of
triangulation that contributed to the validity of the project and research
findings (Anderson and Arsenault 1998: 131). The data was collected from the
relevant sources in the following steps:
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•

Analyzed literature and documents from researchers identifying the
"best practices" and fundamental principles of intercultural and
multicultural experiential education, in addition to documents from the
subjects of the research.

•

Conducted site studies via direct and participant observation.

•

Conducted interviews with program directors and teachers/facilitators.

•

Conducted interviews with former participants/learners from each
educational provider.

Table 1.3 outlines site studies that were conducted over the course of the
research period. Another Center for Global Education program with Luther
Seminary was originally planned as part of the study, but was canceled due to
low enrollment.
Table 1.3
Site Studies
EDUCATIONAL PROVIDER

PROGRAM

LOCATION

School of Urban Ministry

The City: Its Cultures,
Religions, Challenges, and
Building a Ministry

Minneapolis, MN

Center for Global Education

The Church and Social
Change

El Salvador

Northwestern College

Intercultural
Communication

St. Paul, MN

6. Units of Analysis: The "classroom" settings of the programs to be evaluated
were the units of analysis for this project. Direct and participant observation
were used in the research settings in order to more fully understand, analyze,
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and interpret the pedagogical approach employed, and to discover the critical
learning principles, e.g., diversity of perspectives, reciprocity and
collaboration with the local community, involved in designing a missional
pedagogy.
7. Methods of Analysis: The experiential education theories outlined in the
"Theoretical Framework" and "Literature Survey" served as a grid through
which to analyze the data. The primary strategy for analyzing the data was
inductive cross-site interpretational analysis. This refers to an investigation of
the data for constructs, emergent themes, and patterns that can be used to
describe and explain the phenomenon studied (Merriam 1988:154). This
method of analysis examines the data collected through multiple sources, such
as interviews and participant observation. Notes and transcripts from
interviews and participant observation were searched for key words and
phrases, which were color-coded and indexed. Then a "meta-matrix" - a large
chart for organizing descriptive data from multiple cases - was used to arrange
and evaluate data, and assist in determining identifiable patterns ''to explain
the interrelationship of variables" (1988: 155). The meta-matrix assisted in
organizing data both analytically and qualitatively. In this method data was
first organized according to emergent themes, then by extending the analysis
to examine the research fmdings in consideration of existing literature and
theory (Anderson and Arsenault 1998: 158).
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Delimitations of the Research
Considering the possible wide scope of this research project, the study was
delimited as follows:
1.

For testing the pedagogical (experiential) theory, this study included a limited
sampling of program locations in Central America and Minneapolis - St. Paul,
MN with the Center for Global Education, School of Urban Ministry, and
Northwestern College. (See Table 1.3.) This study did not attempt to explore
all of the possible locations where missional multicultural experiential
learning can take place, e.g., urban and rural communities, First-, Second-,
and Third-World contexts, etc. The theory tested should be relevant in other
situations where an educational intercultural immersion experience, coupled
with guided reflection and analysis takes place. In addition, this study did not
attempt to evaluate all possible types of intercultural immersion and
multicultural educational experiences, such as short-term missions trips,
service-learning projects, etc. The findings of this study have implications for
a variety of educational programs in multicultural contexts. This delimitation
was based upon the necessity to narrow the scope of the research project, costrestrictions, and time factors.

2. This study focused on pedagogy, i.e., the process of learning in relation to the
purpose of missional education and did not attempt to construct the content
(courses, topics, theology, etc.) of missiological education. Although the
content of missiological education is an important factor, its construction
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cannot be trusted to be authentic apart from the process of actual intercultural
immersion coupled with guided reflection/analysis (Banks 1999: 142, 157).
3. The educational programs examined in this study included participants from a
diversity of specializations, such as nursing, education, social work, urban
planning, history, sociology, political science, etc. Participants included those
in undergraduate, graduate, certificate, and non-credit programs. Because the
focus of this research was on the learning process for all Christian disciples,
participants came from a diversity of professional and educational
backgrounds. In other words, the research did not focus on programs that
might be strictly defmed as "theological" or "missiological" in that not all
participants were enrolled in studies toward a theological degree/certificate,
nor were all of the programs being examined primarily "theological!
missiological." The programs for evaluation focused on intercultural
communication, education, Latin American theologies, and urban studies, all
in relation to God's wholistic mission in the world.
4. The focus of the research was on experiential educational programs in order to
discover essential ingredients that can guide the design and implementation of
a missional pedagogy toward the formation of Christian global citizens, i.e.,
Christians with both global awareness and missiological values. Due to
language limitations, time restrictions, and the challenges of availability
within the host culture, this study did not evaluate the theory being tested
among community participants/partners and co-learners in the host culture,
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although this perspective would present a fascinating and valuable study in
itself.

Definitions and Applications of Concepts
Several of the concepts and tenns used throughout this research may be defined in
various ways, depending on the context and emphasis of the research and writing.
Consequently, this dissertation includes definitions in order to establish common ground,
to assure shared understanding of research concepts. Because the intercultural and
missiological fields are of sufficiently recent development, they suffer from the
multiplicity of tongues and prolixity of jargon that are almost inevitable when new
concepts are discussed. Nothing about intercultural relations in relation to missiology is
really new, but in putting certain ideas about communication, culture, society, education,
and theology together a different way of looking at and learning about interaction among
cultures has emerged. This approach explains things that until recently have been
something of a mystery. It also gives us new conceptual tools that can be used in
achieving missiological aims.
One of the aims of missiological education is intercultural learning. The intent of
this study is to demonstrate how the concepts developed in the intercultural
communication field and the methods and strategies of intercultural experiential learning
can be applied to educational efforts that are both missiological and multicultural.
Multicultural education is a relatively new field, at least as something consciously
conceptualized, planned, and promoted within the educational system. Therefore, it is
imperative to deal with tenninology.
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Culture is a dynamic, complex and integrated system of ideas, values, beliefs,
meanings, and learned behaviors that are socially acquired and shared. It is a mental
blueprint for living that gives its interacting members a sense of belonging; a sense of
who they are, how they should behave, and what they should be doing. Culture shapes
peoples and creates a mental map that guides them in their relationships to the
environment and other people. It is the "silent language" (Hall 1967:41) expressed in the
form of material artifacts and observable behavior. Culture makes one group of people
recognizably different from other people groups. 17
The two principal terms in the field of intercultural communication and crosscultural education are "intercultural" and "cross-cultural." There are other words that
attach various prefixes to the word cultural - such as transcultural, supracultural,
intracultural, etc. - but which will not concern us here (transcultural is more or less a
synonym for cross-cultural).
Both "intercultural" and "cross-cultural" refer to interaction, communication, and
other processes, such as conceptual analysis and education, which involve people or
entities from two or more cultures. There has been some effort to limit "intercultural" to
that which is interactive between cultures and "cross-cultural" to that which is
comparative or conceptual, but the distinction does not hold. In fact, in most literature
they are used more or less synonymously.

Intercultural (cross-cultural) communication describes the communication
process between people of different cultural backgrounds. It may take place among
individuals or between social, political, or economic entities in different cultures. This
includes non-verbal as well as verbal, linguistic and non-linguistic communication.
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Culture is viewed as having a major influence on the communication process because it is
being interpreted through two distinct and different cultural filters, the filters of the
sender and the receiver of the communication.

Intercultural (cross-cultural) education is educational activity that fosters an
understanding of the nature of culture, which helps students develop skills in intercultural
communication, and aids an individual to view reality from another's worldview.

Intercultural learning (sometimes "cross-cultural learning or "culture learning")
may refer to either (1) learning the principle characteristics of another culture, or (2) the
way in which a learner progresses from ethnocentrism to an acceptance and appreciation
of another culture.

Cross-cultural awareness (sometimes "intercultural awareness, "cultural
awareness" or "cultural self-awareness) refers to the basic ways oflearning behavior, and
ways of thinking and perceiving that are culturally conditioned rather than being
universal aspects of human nature. In this learning, unconscious and culturally based
assumptions, values and ethnocentrism held by individuals are brought to a place of selfawareness (Comes 2004; Bennett 1986, 1993; Kohls and Knight 1994).

Monocultural, bicultural, and multicultural are terms that characterize a
continuum along which people may move in expanding their cultural identities.

18

Worldview encompasses the culturally agreed upon set of concepts that provide
people with their basic perception of reality. In other words, worldview bridges the gap
between objective reality and a person's perception of it. It is the cultural "lens" through
which people see and interpret the world. Worldview reflects "how" a culture thinks
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(Lane 2002: 106). People in different cultures often have very different worldviews or
views of the natural and supernatural world.
Education is a political activity, "a deliberate intervention in people's lives that

influences how they live their lives as social beings in history" (Groome 1991: 12),
toward the intentional and sustained transformative process of intellectual, emotional,
spiritual, and vocational growth through informative, participatory, interactive, reflective,
bilateral, and dialogical learning experiences that "equips people to cope with human
existence individually and as members of groups" (Pusch 1984:3). Education involves
movement beyond limitations, and frees people to live life more fully as God intended. 19
Pedagogy, for the purpose of this dissertation, refers to something much more

specific, and more radical, than the generic definition: The process and practice of
teaching and learning. The definition of pedagogy, as will be evident throughout the
dissertation, begins from a very different starting point: it is learner-centered instead of
teacher-centered. The term refers to a "critical" process where the central concern is the
issue of power in the teaching and learning context. It focuses on how and in whose
interest knowledge is produced and "passed on" and views the ideal aims of education as
liberating. It regards specific belief claims, not primarily as propositions to be addressed
for their truth content, but as parts of cultural systems of belief and action that have
aggregate effects within the power structures of society (Popkewitz and Higgs 1999).
Consequently, the primary preoccupation with a critical pedagogy is with social and
environmental injustice and how to transform inequitable, undemocratic, or oppressive
institutions and social relations. "Pedagogy in the critical sense illuminates the
relationship among knowledge, authority, and power" (Giroux 1994:30). Pedagogy in
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the missional sense is to lead people out in response to the Kingdom of God in Jesus the
Messiah toward a lived Christian faith and the liberation of all creation from the bonds of
sin.

Praxis is understood as a cyclical process of knowing by intentional reflective
engagement with experience - "reflective-creative-action" - that leads to further praxis
(Groome 1991:135-138). In education it is a process, a practice of reflecting, discussing,
analyzing, articulating, critiquing, acting, rethinking, rearticulating, and so on.

Transformation is defined from an educational perspective as a process of growth
leading to a conversion or shift in perspective via the yielding old structures of meaningmaking to new (Daloz 1986: 140). From a missional perspective, transformation is a
process of change or complex series of changes in the forms or structures of one's
religious being (Johnson-Miller 2000:12-13). One change can lead to many changes.
Transformation is an internal conversion evidenced by an external praxis, "not once and
for all, not a do-or-die conversion but rather a rigorous, persistent [process] of opening
from within to the creative potential of a divine source that resists exclusive identification
with any name or nation" or culture" (Lawrence 1998:346). Transformation, in terms of
individual and communal missional praxis, manifests itself in five aspects of Christian
global citizenship: simplicity of life, selfless service, caring stewardship of God's
creation, prophetic action, and proclamation of the Gospel of Jesus Christ.

Multicultural education is a learning process designed to foster understanding,
acceptance, and constructive relations among people of many different cultures, while at
the same time examining power relations of multiple groups from a comparative
perspective and reflecting on direct strategies for change. It teaches learners to think
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multiculturally by providing "tools" (knowledge, attitudes, and skills) needed to function
effectively in a multicultural environment. Ideally, it encourages people to see different
cultures as a source of learning and to respect diversity in the local, national, and
international environment. One of its important goals is to foster the just transformation
of society by challenging power relations and, in tum, developing the creation of a civic
and moral global community that works for the common good (Tisdell 2003 :207-210;
Banks 2003:2; Hanley 2003:6; Pusch 1984:5).

Vocation is defined here as God's invitation or calling to all Christian disciples to
partner with God through their God-given gifts, talents, and passions in God's creative,
liberating, transforming, and sustaining mission of love, justice, peace, reconciliation,
restoration, and grace to and for all creation, i.e., the work of unshackling the fetters of
sin and injustice, and ushering in the messianic kingdom/reign of God. 2o God's entire
creation is the focus of each person's vocation of loving Christian service. Christians live
out their callings (exercise their vocation) through networks of relationships where they
become instruments or vessels of the love that God has ftrst given them (Engebretson and
Griffin 1998:8-9; Falkman, et aI. 2004; Simmons 1998:43).

Mission refers to God's action in the world and to the Christian community's
faithful participation in it, thereby giving community its distinctive direction and purpose.
This distinctive direction and purpose is to be and make disciples of Jesus Christ in
authentic community for the good of the whole world, i.e., to join Jesus in expressing the
Good News of God's loving action for all creation.

Missiology is often defmed as a theology of mission, although it is much more. It
is a "second level" reflection on mission. Simply, it is the church engaged in God's
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mission reflecting on its message, its action, its identity, and its meaning. In Europe this
has predominately involved the study of the history and theology of Christian mission. In
North America, and increasingly in other regions of the world, it is an integrating, crossfertilizing, multidisciplinary academic field including mission experience, theology,
anthropology, history, sociology, communication theory, psychology, church growth,
evangelism, linguistics, and world religions rooted in the experience of the Christian faith
and systematically interacting with one another (Luzbetak 1988:14; Tippett 1974:498504; Bosch 1991:491-492; Van Engen 1996a:17-31).

Missiological is an adjective applied to an idea or entity in order to contemplate
it from the perspective of mission, e.g., missiological ecclesiology, missiological
education.

Missional is used to qualify a concept to which it is applied in order to add an
observant participation and action/reflection process from a mission perspective, e.g., the
"missional church" and "missional education." It does not simply mean to be "missionoriented" or "mission-minded," but is a concept with a view of what God is doing in the
world, considered from a global perspective (Banks 1999: 142; Cobb & Hough 1985)
with an emphasis on the essential nature, vocation, and commitment - the driving energy
- of the church as God's called and sent people actively participating in God's universal
mission (Guder 1998: 11). In other words, missional means adopting the posture of a
missionary - being intentionally focused on and engaged in God's mission in the world.
It involves observant-participation, which is, doing mission while learning, reflecting,
and contextualizing the gospel to the host culture.
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Missional Experiential Education (MEE) can be defined simply as a missional
pedagogy, that is, a "missional multicultural experiential process of education." In other
words, it is an educational approach (1) undertaken with a view of where the Holy Spirit
is graciously at work from a global perspective, (2) employing an experiential pedagogy,
(2) including an intercultural learning experience - in whole or in part - either in another
country or locally, (3) comprised of a multicultural learning community, and (4)
emphasizing the essential missionary nature and vocation of the church of Jesus Christ as
God's called and sent people actively participating in God's mission to all creation.

Global Citizenship goes beyond knowing that all people are citizens of the earth
to an acknowledgement of shared responsibilities to both humanity and the earth itself.
Oxfam International-Education puts together a clear and concise definition that reflects
the mUltiplicity of definitions found in experiential intercultural education.
Global citizenship is about understanding the need to tackle injustice and
inequality, and having the desire and ability to work actively to do so. It is
about valuing the Earth as precious and unique, and safeguarding the
future for those coming after us. Global citizenship is a way of thinking
and behaving. It is an outlook on life, a belief that we can make a
difference (2006).
From a missiological perspective, biblical values are integrated into global citizenship for
the formation of Christian global citizens actively engaged in God's mission and
proclamation of the gospel in both "word and deed" to all creation.
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Notes

1 Traditional forms of formal education in a classroom setting, particularly in higher
education. i.e., Bible college or seminary, were the dominant models that were presented
for learning. In addition, the "professional" educator, e.g., pastor or theological
professor, were considered the primary models for teaching and mentoring. It should be
noted, though, that there were challenges to these "traditional," and primarily "Western,"
models of education. Participants who serve "illiterate" populations, people in remote
areas without access to "higher" education, members of oral cultures, etc., expressed
concern at the narrow definition and model of theological education being proposed by
the majority of the group.

2 I use the phrases "apostolic ministry" and "missional ministry" interchangeably. This
gets rid of distinctions between "ministry" (what we do in the church) and "mission"
(what we do outside the church), since ministry is for mission from the start. Both
phrases define the central characteristic of the Church of Jesus Christ as being "called and
sent" into the world to share the gospel with pre-Christian people. The term "apostle" is
rooted in the Greek verb apostellein, ''to send out, and the noun apostolos, "sent out."
The Latin word for "send" is mittere, so "apostolic" and "mission" have nearly identical
meanings (Hunter 2000:49). Both terms are deeply intertwined with ministry. Too often
mission and ministry are separated by the church. Throughout the history of the church,
ministry - reaching out to care for broken people - has been one of the most effective and
liberating missions through which congregations reach people with the Good News.
Missional/apostolic ministry is often catalyzed by reaching some people thought to be
unreachable, even "hopeless" (Hunter 2000: 15).
3 There seem to be as many definitions of globalization as there are scholars! The
definition created for this dissertation is a synthesis of definitions from leading scholars
and writers on globalization. Particular emphasis is placed on interconnectedness, the
movement of people groups between social and political boundaries, and the resulting
cultural diversity and pluralism. Globalization, as a concept, refers to a dynamic new
world phenomenon of intensified and interdependent social, economic, political,
environmental, and cultural relations. It is marked by a new matrix of increasing global
interconnectedness. This involves the rapid increase in the movement of goods,
services, ideas, and capital as well as the migration of people across international borders,
particularly from poor to rich countries, rural to urban, and the flight of political refugees
(Moe-Lobeda 2002; Schaeffer 2003). It also is represented by the intensification of
consciousness of the world as a single whole - a global village (Waters 2001).
Globalization is thus a change in both perspective and reality (Snyder 1995). Simply put,
globalization is a "world without borders" (Appadurai 2001: 1).

This represents a 10-fold increase since 1970! This reflects a significant growth in
interracial marriages. And as children become adults and have their own children, the
U.S. is likely to see a corresponding increase in multiracial identity (Singer 2004: 12).
4
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It should also be noted that many immigrants did not take part in the U.S. Census for
fear of eviction (overcrowding in apartments) or because they are undocumented.
5

6 Statistics for the Twin Cities come from research and surveys conducted by Religion
Information Resources and reported in City Scope Report-Twin Cities 2005: Census
updates, Minneapolis Star Tribune, S1. Paul Pioneer Press, The Catholic Spirit, CedarRiverside Neighborhood Action Plan, Minnesota Council of Non-Profits, Minnesota
Association of Refugee Resettlement and Support Services, and A Directory of Nonprofit
Organizations of Color in Minnesota (4 th Edition) were research sources.

Minnesota has five United Nations contracted refugee resettlement organizations, in
addition to Jewish World Service that only resettles Jewish refugees in family
reunification cases. Patricia Fenrick, Executive Director of World Relief Minnesota,
notes that the number of refugee resettlement organizations working in Minnesota is very
unique in the U.S. In many of the 22 metropolitan communities in which World Relief
works, they are the only refugee resettlement organization; and in some cases, they are
the only refugee resettlement organization in the entire state.
7

8 An ethnic group is defmed as one shaped by culture and history in a dynamic way; who
perceive themselves and are perceived by others as holding together a common set of
traditions and socio-cultural attributes not shared by others with whom they are in contact
within a given society (Whiteman 2006:61).
9 The "10/40 Window" refers to the area of the world where Christian missionary work
has been most restricted and people have been most resistant to hearing, understanding,
and responding to the gospel.

In addition to the churches that have moved out of the city, many have closed their
doors and "gone out.ofbusiness." For example, over the past three years - within six
blocks of my home in Northeast Minneapolis - three ELCA churches have consolidated
into one congregation, one Protestant church building is now a Hindu Temple, one is a
Buddhist temple, another was converted into a house, and one is vacant. At the same
time, the neighborhood has grown to be one of the most culturally and religiously diverse
neighborhoods in the Twin Cities. Numerous new immigrant churches have been planted
and taken root (several in church buildings where the congregations moved to the suburbs
or closed their doors completely). The Islamic Cultural and Community Center and AIHuda Mosque (one of the largest in the metro area) is two blocks from my house - in
addition to several smaller places for Muslim worship and prayer. In fact, the three-mile
N .E. Minneapolis neighborhood corridor bordering Central Avenue from downtown
Minneapolis to Columbia Heights is called "Spice Road" because it is the heart of the
Islamic community in Minnesota with approximately 75,000 Muslims, according to the
Islamic Institute of Minnesota. Muslim immigrants from North Africa, the Middle East,
the Arabian Peninsula, as well as India, Pakistan, and Afghanistan live, work, and
worship along this corridor (Fabel 2007).
10
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A Pew Research Center survey released in March 2006 revealed that 64% of
evangelicals had an unfavorable view of immigrants and felt that "immigrants today are a
burden because they take jobs, housing, and healthcare" (Pulliam 2006: 15).
II

12 In choosing to use the spelling of "holistic/wholistic" that begins with a "w," emphasis
is placed on the term "whole," which focuses on completeness, rather than "hole," which
focuses on emptiness. The Merriam-Webster dictionary lists the spelling of "who listic"
with a "w" as a variant of the word "holistic."
13 Formal education is defined as learning experiences that takes place by means of more
""traditional" settings and methods, such as lectures and readings in a conventional
classroom, and which emphasize cognitive learning. Learning, though, is not isolated in
a classroom, but involves a total experience (Steinberg 2002:210). Non-formal education
may include both cognitive and affective learning through guided and structured
experiences outside of the formal classroom setting, such as internships, service-learning,
apprenticeships, etc. Informal education refers to students' serendipitous experiences
during social activities, community events, association with peers, travel, conversations at
home and in public spaces, etc. These informal educational experiences provide
important raw data - both cognitive and affective - for learning (peterson 2002: 186).
14 Refers to the Forum 2004 for World Evangelization hosted by the Lausanne
Committee for World Evangelization in Pattaya, Thailand, September 29 - October 5,
2004.

Focused inquiries are used to study areas in which a great deal is already known and
problems, questions, or hypotheses already exist. Focus studies consequently rely on
built-in boundaries (Anderson and Arsenault 1998:123).
15

16 SUM does not have any assessment tool in place to determine if learning outcomes
match learning objectives. NWC did not have a long-term assessment tool because this
was the first time the experiential educational model being tested was in place.

Louis Luzbetak notes: "To defme culture is as difficult as it is to define Church"
(Luzbetak 1988:74). There are numerous definitions of the word culture. (I found over
170 definitions!) Most of these definitions say essentially the same thing. But in order to
avoid confusion, I have adopted this definition for the purposes of this dissertation.
17

There is some question as to whether these terms monocultural, bicultural, and
multicultural are either accurate or useful. It can be argued that no one is either purely
mono cultural or bicultural. But there are people whose cultural experience is so limited
that, despite the presence of other cultural influences, they can be considered
monocultural. Biculturalism refers to a state where someone can function easily in two
languages and cultures. Bicultural people share what is sometimes called a "third
culture" experience (Pusch 1984:5). This is the experience of bridging two cultures.
Consequently, these are useful terms when referring to the experience of individuals.
18
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19 Education is used rather than training because education denotes a general preparation
for unpredictable circumstances. Training, on the other hand, suggests a specific
orientation for a defined situation.

The kingdom/reign of God or messianic kingdom is a major theme in missiology
because it is one of the primary themes in both the Old Testament and New Testament
(Green 1989: 18). The exact phrase "kingdom of God" is not present in the Hebrew
Scriptures, but Jesus' teachings reference this theme, for example his announcement in
Luke 4:17-21 as he reads Isaiah 61:1-2. It is an elastic concept and theme holding
together in dynamic tension the following features of the Gospel: (1) present versus
future, (2) individual versus social, (3) spirit versus matter, (4) gradual versus climactic,
(5) divine action versus human action, (6) and the community of faith's relationship to
the kingdom (Snyder 2001 : 16-17). "Any biblical theology of the kingdom will need to
wrestle with these polarities .... A biblically faithful and biblically useful theology of the
kingdom will in some way maintain and live with these tensions" (Snyder 2001: 17). In
holding together these tensions, the reign of God theme allows us to build a biblical
theology of mission that maintains a balance in all of these areas, rather than moving
toward an extreme on either side. A variety of sources have informed the understanding
of the kingdom/reign of God as it will be referenced in this project. (See Green 1989;
King 1986; Snyder 1985; Snyder 2001.)

20
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CHAPTER 2
BUILDING A MISSIONAL PEDAGOGY: THE THEORETICAL FRAMEWORK

The task of this research is to design a missional pedagogy, a distinctive
educational paradigm by integrating the insights from the experiential pedagogies
discussed in the following pages. In constructing a missional pedagogy, the approach is
simple: connecting learners' heads (cognitive process), hearts (emotional process), and
hands (application process). This is not a new process oflearning, but rather one that is
specifically approached from a distinctively missional perspective. The purpose is
practical: develop a missional pedagogy, even as the disciplines of intercultural and
experiential education guide and inform the study, which enables individuals to think
critically about the world and their role in it as participants in God's global mission. The
emphasis is on transformation for greater participation in God's mission to all creation.
Through the connection of experience in knowledge with feelings, followed by both
personal and biblical reflection, and critical analysis, new insights are discovered that
move Christian disciples to missional action guided by the Holy Spirit.
A missional pedagogy is shaped by two basic theological assumptions:
1. The goal of all missional educational programs should be to equip and
empower Christian disciples and communities to both proclaim and
participate in God's messianic kingdom/reign via personal and social
transformation/conversion.
2. The purpose of a multicultural approach to missional education is to actively
engage Christian disciples and communities in God's mission in the world,
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thus equipping them to become responsible global citizens and multicultural
thinkers.
Experiential education theory is one of the fundamental tools used in designing
this research. During the past several decades, experiential education has increasingly
been recognized as an integral component of educational approaches that lead to
intercultural learning and Christian vocational formation (Banks 1999; Conde-Frazier, et
al.: 2004; Grochenour 1993; Groome 1999; Lingenfelter and Lingenfelter: 2003; Paige
2004). The theoretical framework for the proposed methodology is drawn from various
theological and educational sources. Each of the sources referenced have made
significant contributions to the fields of experiential, intercultural, and theological
education. Although none are explicit in developing a missional pedagogy, each provide
valuable insights for the task of reawakening the apostolic imagination at the heart of
biblical faith, creating a distinctive paradigm for missiological education in which
Christian disciples can discover their personal and communal missionary vocation, and
being equipped and empowered by the Holy Spirit for participation in God's mission in
an increasingly interconnected world.

Experiential Education Theory
If "experience is the best teacher," why not harness it to teach more effectively
what we want students to learn? Although it is a commonly held belief that intercultural
education is experiential by definition (Katula and Threnhauser 1990:238-255), there are
many intercultural education programs that do not put into practice the principles of
experiential education. While most intercultural programs hold the potential for
experiential education, there is a continuum within intercultural education from study
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abroad programs that simply transfer academic credits from one traditional disciplinebased institution to another without intentionally utilizing the international/intercultural
experience as the basis for interculturalleaming, to those that try to incorporate some
aspects of "experiential" education such as the use of case studies, games and
simulations. to those that employ leaming contracts, to programs whose design is
thoroughly grounded in the principles of experiential education.
What, then, is experiential education? Experiential education is a technical name
for what people have been doing for thousands of years. But as an educational
philosophy, John Dewey and others who developed theories of education rooted in and
transformed by experience fIrst articulated it. While it has been applied to the fIelds of
cooperative education, internships, outdoor education, organizational development and
training, short-term mission, and service-Ieaming, the principles of experiential education
can also be used to transform traditional classrooms and intercultural education
experiences (Shor 1987:1-2; Gingerich & Lutterman-Aguilar 2002:43, Ricketts and
Willis 2002: 1).
One of the fundamental beliefs of experiential education is that experiences are
not educational in and of themselves. Dewey writes: "Activity that is not checked by
observation of what follows from it may be temporarily enjoyed. But intellectually it
leads nowhere. It does not provide knowledge about the situations in which action occurs
nor does it lead to clarifIcation and expansion of ideas" (1997:68). Moreover, while true
education is always rooted in experience, not all experiences have equal educational
merit. Dewey describes some experiences as "mis-educative" if they have "the effect of
arresting or distorting the growth of further experience" (1997:25). For example, a
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student who concludes from a single negative experience while studying in another
culture that all people in the host community are thieves has had a mis-educative
experience. The student has not reaped the benefits of experiential education, which
involves the transfonnation of experience into knowledge, which is then applied and
tested through action (Kolb 1984). According to Christian Itin, experiential education
involves "carefully chosen experiences supported by reflection, critical analysis, and
synthesis," which are "structured to require the learner to take initiative, make decisions,
and be accountable for the results" (1999:91-98). Thus, experience is the best teacher,
but only when subjected to systematic reflection and critical analysis.
Philosophies of experiential education build upon Jean Piaget's model of learning
and cognitive development, which locates learning "in the mutual interaction of the
process of accommodation of concepts or schemas to experience in the world and the
process of assimilation of events and experiences from the world into existing concepts
and schemas" (Citron and Kline 2001:18). According to Piaget, there must be a balance
between these two processes. In other words, learning takes place as people test concepts
and theories in their lived experience and as they develop new concepts and theories
based upon their experiences. This reflects Dewey's position that experiential learning is
a cycle of "trying" and "undergoing" by becoming aware of a problem, getting an idea,
trying out a response, experiencing the consequences, and either confinning or modifying
previous conceptions (Lewis and Williams 1994:6). Similarly, organizational theorist
Kurt Lewin argued in the 1940s that personal and organizational development resulted
from a process in which people set goals, theorized about prior experience, then tested
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their theories through new experiences, and finally revised their goals and theories after
evaluating the results of the new experiences (Gold 1999).

It is important to note that experiential education is also rooted in constructivist
theories of teaching and collective or cooperative learning. Constructivist theory
suggests that knowledge is constructed individually and collectively as people reflect
upon their experiences, thereby transforming experience into knowledge (Geary 1995 :2437). According to this theory, meaning is not inherent in experience. Rather, knowledge
is socially constructed as people observe and interpret it (Searle 1995; McNamee and
Faulkner 2001 :674-78). David Kolb concurs: "Learning is the process whereby
knowledge is created through the transformation of experience. Knowledge results from
the combination of grasping experience and transforming it" (1984 :41).
Building on the work of Lewin and Piaget, Kolb constructs a cyclical model of
experiential learning to illustrate how knowledge is created. In order to transform
experience into knowledge, learners must begin with their own "concrete experience,"
then engage in "reflective observation." The reflection is then assimilated into a theory,
i.e., learners move to a stage of "abstract conceptualization," in which they begin to
comprehend the experience and formulate principles that will guide their behavior and
feelings. Learners then engage in "active experimentation" of the concepts. After
experiencing, reflecting, and abstracting, learners try new experiences with new insights
(See Figure 2.1). While learners could stay stuck in an endless circle, the idea behind
Kolb's model is that learners move to higher levels as they solve problems of increasing
complexity. The model is a reoccurring cycle within which the learner tests new
concepts and modifies them as a result of reflection and analysis (1984:42).
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In this model, the process of reflection and analysis is an essential component of
experiential education. In fact, Laura Joplin posits, "Experience alone is insufficient to
be called experiential education, and it is the reflection process which turns experience
into experiential education" (1995: 15). Therefore, any educational endeavor, including
intercultural education, which does not structure reflection and critical analysis of the
intercultural experience itself into the curriculum, is not engaging in experiential
education.
Figure 2.1
Kolb's Process of Experiential Learning
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Another important current of educational philosophy that grew out of experiential
and critical pedagogies is feminist pedagogy, which builds upon Chodorow's (1978) and
Gilligan's (1982) work on feminist theories of women's development. Feminist
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pedagogies enrich the field of experiential education by calling attention to the
importance of a wholistic approach to education, i.e., "embodied," affective, connected
and subjective learning (8elenky 1986; Chodorow 1978; Gilligan 1982; Martin 1985).
Frinde Maher suggests that knowledge "always has, and indeed should have, an
emotional component, a feel ing component, that comes from the knower's sense of
purpose, sense of connection to the material, and the particular context" (1987b:96). In
addition, feminist experiential educators emphasize the importance of developing a
"community oflearners" that allows students to be actively involved in their own
learning, to find their own voice in relation to the subject, thereby collectively
constructing knowledge from individual and shared experience (Shrewsbury 1987:6-14).
Building on the foundation of the experiential education theories previously
presented, the educational approaches in the following sections of this chapter construct
experiential theory for a Christian approach to education. In Latin America the goal of
building a transformative experiential education was first and most thoroughly articulated
by the Brazilian educator Paulo Freire in his now classic work Pedagogy of the
Oppressed (1970). Drawing from the theories of Freire, people interested in experiential
education developed models for contexts outside of Latin America. In the United States,
Alice Evans, Robert Evans, and Will Kennedy looked at ways of incorporating Freire's
insights into developing pedagogies for the non-poor in North American societies (1987).
Thomas Groome developed a self-reflective approach to Christian religious education
called "shared praxis" (1991, 1999).' All three approaches to experiential education have
important insights for developing a missional pedagogy.
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Freirean Approach to Education
One of the significant contributions of Paulo Freire was his attention to the
collective nature of education. which he saw as a dialogical process. Like Dewey and
other experiential educators, Freire argued that education is about the creation of
"possibilities for the production or construction of knowledge" (1970:56). However,
Freire brought to light the role that power plays in education and called attention to the
ways in which the knowledge of certain sectors of society have been ignored and
invalidated. His theory of "liberating education" focused on developing educational
methods that nurture people's critical thinking skills through collective reflection and
analysis upon the experience, or "dialogue" (1970:76). In the 1950s, as Freire began to
work with illiterate peasants in Brazil, he developed his educational theories based upon
the conviction that every human being is capable of critically examining her or his world
in a dialogical encounter with others. Provided with the tools of critical reflection each
person can gradually perceive one's personal and social reality and deal critically with it,
becoming an active agent in working to change unjust and oppressive societal structures
(1970:91-92). "To exist," according to Freire, "is to name the world and change it"
(1970:76).
Freire begins his discussion of education by distinguishing between two
categories of people. Subjects are those who are constantly in the process of reflecting
and acting on their world in order to transform it. They hold power or are empowered.
Objects are those who are merely acted upon [by others] and who do not participate in the
re-creation of the world. They are powerless and disempowered.
Freire calls traditional education models with a strong distinction between teacher
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and student "banking models" of education. With this image he portrays the teacher as
the actor and the student as the acted upon. The teacher chooses what information will be
"deposited" in the head of the essentially passive student. It is a static model, one that is
basically information sharing about "the way the world is." Where unjust structures are
present it serves to indoctrinate, teaching students to adapt to "reality" rather than
question it (1970:52-59).
In contrast, Freire describes a model of "liberating education" that tries to

overcome the teacher/student, active/passive dualisms by having all involved in the
educational process as both teacher and student. The most important element of this
model is its emphasis on empowering people to reflect critically and act to transform the
world rather than information-sharing and adaptation to current reality. It emphasizes
"becoming" rather than "being." Teacher and student are both subjects rather than
subject/object.
Freire's methodology focuses on what he terms the "problem-posing concept" of
education. Problems or contradictions connected to the life-experience of those involved
are reflected upon in order to begin to understand the struc1l:ITe and dynamics of reality.
The process is one of "conscientization," i.e., people learning together to perceive social,
political, economic and cultural contradictions and then taking action against the
oppressive elements of reality. Liberation or humanization is praxis: the ongoing process
of action and reflection of persons upon their world in order to transform it (1970:60-65).
Freire describes dialogue as the means by which people encounter each other,
mediated by the world (or their experienced reality), in order to name and transform the
world. He names five ingredients that are necessary for true dialogue to take place:
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1. Profound love for others and the world is the starting point. To be able to
commit oneself to liberation and enter into dialogue one must love others
deeply.
2. Humility, respect (as opposed to arrogance or superiority) for the

experience of others and their ability to reflect and act, must exist for
dialogue to take place.

3. Faith in humankind, in people's shared power to make and remake, to
create and re-create is required for true dialogue.
4. Hope is needed because it is futile to be involved in dialogue if one

expects nothing to result from it.

5. Critical thinking and action, thinking that perceives reality as dynamic, as
transformation, rather than as a static entity, is vital to the process
(1970:74-79).
Both action and reflection are essential ingredients of praxis. The process is
incomplete or unbalanced if one or the other is missing or underutilized (See Figure 2.2).

Figure 2.2
Freirean Action and Reflection
Action + Reflection = Praxis
Sacrifice of Action = Verbalism
Sacrifice of Reflection = Activism

In leading learners to reflect on their experiences, Freire takes a problem-solving
approach. Freire employs what he calls "generative themes" in reflection sessions, i.e.,
raising some historical issue - question, problem, value, belief, concept, event, situation,
and so on - that is likely to draw learners into critical reflection and involve the
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possibility of active engagement because it has significance and meaning for their lives.
Like feminist experiential educators, Freire recognizes that emotion is linked to
motivation and therefore only on issues about which people feel strongly will they be
prepared to act. Consequently, these deeper emotional motivations necessitate active
listening on the part of the teacher/facilitator. Questions must be asked, such as, "What
are those things about which people are worried, happy, sad, angry, fearful, and
hopeful?" Asking these types of questions can help people connect their personal
experiences with the experiences of others in the greater community/culture.
Freire stresses that for the non-poor in particular, the key for transformative
education is the transformation of new comprehension into action. Transformation is a
social act with an individual dimension. The danger in middle and upper class societies
is that it will remain on an individual, subjective level. Transformation is costly,
particularly in the precious commodities of time, energy, and money. Therefore an
important question is: Do the non-poor have the will to seek solutions to questions of
human deprivation and injustice when they are not deprived? Thus Freire stresses the
need for a transformative education to confront the ideological captivity of both the
wealthy and middle class.
Freire's pedagogical process is critical for developing a missional pedagogy,
particularly for the non-poor, because Christian education for the spiritual transformation
Jesus demanded involves a reversal of priorities reflected in the status quo, i.e., a
"conversion" that encompasses the whole person, society, and creation. "The coming
reign of God means modifications of commitments and patterns of living" (Evans, et aI.
1987:259). These insights of a "liberating education" are essential to the task of
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developing a missional pedagogy.
Others took Freire's insights and developed them in different contexts. Many
educators, both Christian and non-Christian, testify that Freire has made a significant
contribution to the field. Both his life and work provide rich resources for personal and
systemic transformation, and his pedagogical credo has many points of missiological
significance. At the same time, Freire's critical pedagogy is not without criticism.
Robert Pazmino has aptly critiqued Freire's theological method and content
(1997:77-78). In Freire's model, political analysis takes priority over biblical theology,
placing human experience, especially the struggle of liberation, over Scripture. In
addition, his anthropology considers the depravity of sin only on the part of the
oppressors. Consequently, salvation primarily comes by joining with the oppressed in the
struggle for liberation, neglecting the centrality of faith and repentance through Jesus
Christ.
Thomas Groome criticizes Freire's pedagogical approach for placing undue
emphasis on the present and future, while nearly neglecting the past. "He sounds at times
as if nothing from the past is to be made available again to people in the present"
(1999: 176). In his own work, Groome attempts to correct this in his "shared praxis"
approach by insisting that the "Story" of the Christian community be constantly
remembered. While it certainly cannot be imposed upon the present as the final word, it
is to be placed in dialogue with the present. (Groome's "shared praxis" approach will be
discussed in detail near the end of this chapter.)
At the same time, Pazmino (1997:79-80), Groome (1999: 175-177), CondeFrazier, et al. (2004:96-98), and Escobar (1996:106-107) point out the missiological
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significance and the contribution to Christian formation of Freire's critical pedagogy,
even ifhis ideological presuppositions may be questioned. Freire's critical pedagogy
challenges the faith community to understand the sociocultural dimensions of the faith
that are shaped in concrete situations. It calls for Christian obligation and commitment to
mutual and continuing transformation of fellow Christians in a wholistic manner,
especially in the context of complex permutations of race, ethnicity, class, and gender
(Conde-Frazier, et al. 2004:98). His approach also calls for an openness to hear and
discuss the experience of everyone, particularly, due to the imbalance of power, the
"voiceless" - the impoverished, oppressed, and marginalized (Escobar 1996: 106). This
contributes to a liberating educational atmosphere that enriches the Christian community.
Finally, it calls the Western church to examine the structural sins and principalities from
which it has benefited over the centuries and to commit itselfto bring about the shalom
that characterizes the messianic reign of God. Consequently, Escobar states that
liberation theologies" ... are really explorations into the meaning of mission for the
church today" (1996:107).
In theological circles during the 1970s and 1980s, theologians and Christian

educators designed their work based on the model of Freire, including people interested
in developing models of experiential education for contexts outside of Latin America.
Perhaps most significantly, Alice Evans, Robert Evans, and Will Kennedy incorporated
Freire's insights into developing pedagogies for the non-poor in North American
societies and Thomas Groome developed a self-reflective approach to Christian religious
education called "shared praxis" (1991, 1999). These pedagogies also reflect the theories
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of Dewey and other influential experiential educators. Both of these approaches to
experiential education have important insights for developing a missional pedagogy.

Transformative Pedagogies for the Non-Poor
In constructing a missional pedagogy, one must ask how the theological and
pedagogical insights from Freire work in a North American context with people who
generally are not poor, but instead fall into a broad middle class - those not directly in
control of power in society, but not engaged in a daily struggle to survive. The research
of Alice and Robert Evans along with Will Kennedy present several case studies aimed at
addressing this critical question and, in turn, developing educational models that can
facilitate transformation in the "non-poor" and break down the ideology of privilege
(1987). 2 Their work contains several insights that are helpful in educational work with a
generally non-poor constituency. They suggest a threefold framework for understanding
human and social transformation in the North American context:

1. A new way of seeing or perceiving reality.
2. A new way of acting based on a new way of seeing.
3. And a new way ofJeeling connected to the transformation of one's values.
Education should contribute to this transformation.
Freire stresses that for the non-poor in particular, the key for transformative
education is the transformation of new comprehension into action. Transformation is a
social act with an individual dimension. The danger in middle and upper class North
American society is that it will remain on an individual, subjective level. Transformation
is costly. For middle-class North Americans, this cost is usually extracted in the precious
commodities of time and energy. Therefore a key question is: Do the non-poor have the
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will to seek solutions to questions of human deprivation and injustice when they are not
deprived?
Both Freire and Kennedy stress the need for a transformative education to
confront the ideological captivity of the middle class. Kennedy defines ideology as "the
process by which every human being internalizes a basic understanding of the world from
growing up in a particular society" (1987:234). A ""hegemonic" ideology is the dominant
ideology of a society that deforms truth or masks reality for the sake of defending societal
interests. It is the ideology the vast majority of the North Americans learns and
internalizes. It is also the ideology that provides the initial framework from which they
try to confront the realities of poverty and injustice. Consequently, a transformative

pedagogy is a counter-ideological education because it works to break through the
ideological captivity of North Americans (1987:237).
Robert Evans identifies three important levels on which a transformative
education needs to occur. The first level involves the "reduction of the resistance to
change," i.e., being open to the process. The second level entails "letting go" of certain
lifestyles and the relinquishment of power. The third level requires participation in
changing unjust structures (1987:260).
Evans then identifies several dynamics that can emerge following a
transformative educational experience.

1. Facing the problem is the root of an educational process that leads to a
personal confrontation with injustice and demands a response.

2. Maintaining the restlessness involves avoiding the complacency that can
result from returning to the comforts ofthe dominant ideology.
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3. Sustaining the vision means nurturing and maintaining a vision of social
change. The importance of community is a central element in this process, as
is expressing commitment through concrete action and reflection on one's
action.

4. Countering controlling ideology entails developing and drawing on values and
ideas that counter the ideas and theories of the dominant ideology, which
mystify social reality and block social change.

5. Reinventing power is a process sustained and renewed by an understanding of
power that is reciprocal and relational, not hierarchical. It also empowers
learners to make commitments and take risks.
For the Christian educator it is easy to become most directly tied into the fIrst
element, "Facing the Problem," but the educational process is incomplete ifit does not
integrate ways of stimulating the remaining four elements so that transformation might
take place. 3
This pedagogical process for the non-poor is critical for developing a missional
pedagogy because Christian education for the spiritual transformation Jesus demanded
involves a reversal of priorities reflected in the status quo, i.e., a "conversion" that
encompasses the whole person, society, and creation. "The coming reign of God means
modifIcations of commitments and patterns ofliving" (1987:259)

Shared Christian Praxis
Thomas Groome provides an integration of the history, theory, and practice of
religious education in developing his shared praxis approach. 4 Reflecting on the life of
"Rabbi Jesus" - Jesus the teacher, Groome states that the "metapurpose of Christian
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religious education is to lead people out in response to the kingdom of God in Jesus
Christ toward lived Christian faith and human freedom ... "( 1999: 137). God's reign as the
metapurpose of Christian religious education demands a "pedagogy that engages and
forms people's very selves to be historical agents of God's reign. [ ... ] for peace,justice,
love, freedom, equality, gentleness, wholeness, well-being for us and all creation .... "
(1991: 17). Drawing together the insights of many religious educators, particularly Freire,
he constructs the shared praxis approach "because it has the possibility of responding to
the nature, purpose, and context of Christian religious education" (1999:137).5
Christian religious education by shared praxis is "a participative and dialogical
pedagogy in which people reflect critically on their own historical agency in time and
place and on their sociocultural reality, have access together to Christian StoryNision,
and personally appropriate it in community with the creative intent of renewed praxis in
Christian faith toward God's reign for all creation" (1991:135). Above all, Groome's
approach calls for honest koinonia (life-sharing) and dialogue, which is necessary for
building Christian community. Dialogue within Christian community is the foundation
of shared praxis because shared in the dialogue is "an articulation of critical reflection
upon each person's present active engagement in the world as a Christian" (1999: 184).
The dialogue begins as a self-dialogue, which is then externalized and shared with others.
Two critical activities constitute this dialogue: telling and listening. In fact, listening,
particularly "hearing with the heart" what the other person is attempting to communicate,
is critical if people are to more clearly understand their own story. Finally, and most
importantly, the dialogue is not only among the participants of the learning community
but also between the participants and God because God is active in every person's life
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and the life of the community.
Building on this foundation, Groome's shared praxis approach includes five
pedagogical movements6 that he has used extensively and successfully with learners in
diverse settings. What is unique about Groome"s approach is its high degree of
flexibility, particularly because it draws from the experiences and questions of the
individual learners. This level of flexibility allows it to be used by Christian disciples of
different cultures, educational levels, ages, and theological traditions.
Groome presents five main movements in Christian education by shared praxis:

1.

Present Action: In the first movement, learners are invited to name their own
activity concerning the topic of attention. This means much more than the overt
productive activity of the present moment. Present action means naming "our
whole human engagement in the world, our every doing that has any
intentionality or deliberateness to it" (1999:184). It includes what people are
doing physically, emotionally, intellectually, and spiritually on personal,
interpersonal and social levels. The goal of this movement is to elicit a personal
statement on present action or an expression (words, art, music, etc.) of one's own
"knowing" as reflected from the learner's engagement in God's world.

2. Critical Reflection: In this activity learners are invited to reflect on "why they do
what they do," and the likely or intended consequences of their actions. This
process moves through three steps concerning their personal stories and visions:
reason, memory, and imagination.

•

Critical Reason to Evaluate the Present: The first level of critical
reflection attempts to look discerningly at what is "obvious" about the
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present action. Very often the obvious is so much a part of one's
world view that it is '"taken" for granted and either no longer noticed or
seen as inevitable. Critical reflection, then, is the first attempt to notice
the obvious, to critically apprehend it rather than passively accept it as
"just the way things are," and, at a deeper level, plunge below the obvious
to become aware of the source of action (1990:185, 211).
•

Critical Memory to Uncover the Past in the Present: This movement is a

"reflection upon one's own reflection" (1990: 186). By probing personal
stories and trying to uncover the social influences that bring people to
'"what we do," learners are forced to look outward and become aware of
the world of which they are citizens and how citizenship shapes their
present action.
•

Creative Imagination to Envision the Future in the Present: When

education is understood as an activity of "leading out," the role of
imagination in critical reflection is obvious. This step is an expression of
hope as learners use their imagination to "look forward" and attempt to
ascertain the likely consequences of their actions and create a vision for
the future. 7
The praxis of critical reflection is wholistic because it engages both the cognitive
and the affective capacities of the learner. Groome calls it an "affair of both the
heart and the head" (1990: 187). Critical reflection is also the source of
discernment,
[... but] not solely of our own reason, memory, and
imagination. It is only by the Spirit's grace of discernment
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working within our own human efforts that we can come to
know reality in light of God's activity and contribute to its
transformation according to God's will (1990: 188).

3. The Christian Community's Story and Vision: In this movement, learners have an
opportunity to encounter the Christian community "Story" concerning the topic at
hand and the "Vision" or response that the Story invites in light of the Reign of
God (1990:214). "Story" and "Vision" serve as metaphors representing the faith
tradition of the Christian community. This movement emphasizes the role of a
knowledgeable teacher, facilitator, or resource person who makes the Story and
Vision of the Christian community available in a disclosure rather than a closure
manner. This involves a process of dialogue with the Story and Vision of the
greater Christian community, both present and historical, and its tradition.

4. Dialectical Hermeneutic Between the Story and Participant's Stories: This
movement involves a critique (both affirmation and negation) of the Story in light
of the participants' stories, and a critique of the participants' stories in light of the
historical Story (1990:217). It poses such questions as, "What does the
community's Story mean for our personal stories, and how do our stories respond
to the community Story?" It promotes the fact that lived faith experience must be
informed by the Christian faith tradition and that the tradition be informed by, and
in the context of, a lived faith experience. As the second movement is an
invitation to reflect on individual knowledge and action, this movement is an
invitation to reflect on the community's knowledge and action. This movement
attempts to promote an "aha!" moment when the learners come to know the Story
as their own in the context of their lives.
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5. Dialectical Hermeneutic Between the Vision and the Participant's Vision: The
intention of this movement is to critique the visions embodied in our present
action in the light of the Vision of God's Reign, and to decide on future action
that will be an appropriate response to that Vision of God's Reign (1990:220). In
other words, it is an opportunity for the individual and the group to choose a faith
response, a Christian praxis, in light of all that has gone on before. Typical
questions in this movement include: "How is our present action creative or noncreative of the Vision, and how will we act in the future?" This fifth movement is
essential if our religious education is to lead to further Christian praxis. Christian
faith is a whole way of living and being in the world, a lived response to the grace
of God rather than a theory about it. Therefore, Christian religious education
should invite people to a decision, a decision that is guided by the Holy Spirit and
the Christian community.
Groome is committed to an approach that is grounded in a praxis way of knowing
because it (1) seems capable of promoting "knowing" in the biblical sense; (2) maintains
a unity between ''theory'' and praxis, which seems more likely to promote a lived
Christian faith and thus decrease the "hiatus" between the faith we claim and how we
live; and (3) seems more capable than a "from theory to practice way of knowing of
promoting emancipation and human freedom" (1999: 177). In addition, "only by
engaging people's whole 'being' as agent-subjects-in-right-relationship [via a shared
praxis approach] are we likely to educate them for the reign of God" (1991: 17).
Groome's approach to theological education is significant to the task of
developing a missional pedagogy because it considers the needs of the learners important

68
to the learning process and calls for the learners' active participation in the learning
process through the sharing of knowledge and experience. Moreover, the flexibility of
this model allows the subject matter to be more relevant in a diversity of cultural
contexts.
We live in an increasingly interdependent world with increasingly multicultural
communities; this was the message of the opening pages of this dissertation, which
defined the need for Christian global citizens who are both multicultural thinkers and
witnesses. Since the church is called to serve and reach the people and peoples of our
multicultural societies, every Christian disciple must be prepared to competently
participate and give a cross-cultural Christian witness in increasingly interconnected and
multicultural societies (Hunter 2003:67). Therefore, missiological educators - and, for
that matter, all Christian educators - absolutely must take account for the great
missiological and subsequent pedagogical challenges of our day. Formal structures of
education must change if Christian disciples are going to be adequately prepared to meet
these missiological challenges (Smith 1999:136). This will require Christian educators
and leaders to think beyond the constraints of the predominant formal education
paradigms, to think creatively about the purpose and nature of Christian education, and
develop a missional pedagogy informed by multicultural and experiential education
theories. "Multicultural [experiential] education and the acquisition of intercultural skills
are a necessity for everyone's maximum effective functioning, not just for the culturally
"deprived' or distinct, but for all people as cultural beings" (Wasilewski and Seelye
2000:67). The challenge now is to design a missional pedagogy incorporating all of the
insights from these streams of experiential education theory and the discoveries from the
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research, thus laying the groundwork for a transformative missional education leading to
Christian global citizenship.
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Notes

References will be made to the "pastoral circle," the "hermeneutic circle," the "five
movements of shared praxis," etc. Aside from an introduction to these other terms, I will
use the term "circle of praxis" because of its broader applications.
I

The authors define "non-poor" as "the middle class who as a group have low infant
mortality, high life expectancy, and enough sustenance to be above the 'poverty line'"
Evans, Evans and Kennedy 1987:xi).

2

3 Evans expounds on what he identifies as the critical levels necessary for a
transformative education experience in Chapter 11, "Education for Emancipation:
Movement Toward Transformation" (1987:257-284).
4 For Groome, the word "approach" is important. He avoids calling "shared praxis" a
theory or method because it is intended to be both. "Attempting to avoid the traditional
dichotomy between theory and practice and to capture the twin moments of praxis
(reflection and action)," Groome calls it an approach - in other words, an "informed
reflective (theory) manner of doing (method) Christian religious education" (1999: 13 7).

5 Groome explains in detail the essentials of a shared praxis approach in Chapter Nine,
"A Shared Christian Praxis" (1990;184-206) and Chapter Ten, "Shared Praxis in Praxis"
(1990:207-232). This is, in many ways, "the heart" of his statement about Christian
religious education (1990:138).
6 In defining his pedagogical process, Groome uses the term movements instead of steps.
He notes that steps can be a misleading term and potentially give rise to an inflexible
mentality where the five activities are seen as rigidly separate and sequential.
Movements, on the other hand, flow together, much like movements flow in music.
Movements "overlap, repeat, and blend together in an orchestrated activity with its own
wholeness and aesthetic" (1999:232).

This step of creative imagination is in contrast to most educational efforts that stifle the
imagination of learners, telling them what to think and how to think it. Consequently,
this step requires imagination on the part of both learners and teachers.
7
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CHAPTER 3
EXPERIENTIAL EDUCATION AND
INTERCULTURAL EDUCATION AS PARTNERS

In 2003, I attended an international conference for a professional society of
international and intercultural educators. The theme of the conference was "International
Education for Global Citizenship." Important issues regarding the vital role of
international and intercultural education in promoting peace with justice through the
development of global citizens were raised during the conference. As both a missiologist
and an educator, I began to see significant links between intercultural education for
global citizenship and the formation of Christian disciples for intercultural mission.
Although the "train" of global citizenship is bound for "Philadelphia" (the city of
brotherly love), while the ''train'' for kingdom citizenship is destined for "Philadelphia"
by way of "Jerusalem" (God's promised city of shalon;t), both ''trains'' run along parallel

''tracks'' for much of their journey. The following is my best attempt to give evidence to
those parallel journeys by showing how intercultural experiential education for global
citizenship can inform the creation of a missional pedagogy.
While it is clear that intercultural education is not always rooted in the
philosophies of experiential education, intercultural education and experiential education
are natural partners because they share the common goal of empowering learners and
preparing them to become responsible global citizens. As early as the 1930s, Dewey
insisted that education not be used for social control but rather for the formation of small"d" democracy. According to Dewey, the goal of experiential education should be
human empowerment and liberation, which he believed could be developed as learners
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"framed" their own purposes, in contrast with slaves "who execute the purposes of
others" (1997:51).
Does that mean that experiential education is by nature political? Yes - not in the
sense of partisan politics or the promotion of a particular political system, but certainly in
its value of human liberation, the development of egalitarian communities, and its
polarizing qUalities. Dewey saw education as a political activity because it was a source
of social reconstruction rather than maintenance. I Freire gave renewed emphasis to the
political nature of all education, seeing the authentic task of educators as enabling people
to deal critically and creatively with their social reality, rather than simply fitting them
into it. (Freire claimed that education more often does the latter, but whatever it does, it
is never politically neutrali

In his work in Brazil, throughout Latin America, and Africa, Freire built upon
Dewey's theory of experiential education to make the process of education for liberation
even more explicit. The starting point, Freire argued, was the humanization ofthe
learners, who could overcome domination-"the fundamental theme of our epoch" by
becoming "subjects," rather than "objects" in the educational process as they entered into
dialogue and critical analysis of their own lived experience (1970:52-59).

In addition to Freire, other Christian religious educators also acknowledge that
education is a political activity simply because it cannot be confined to some "private
sphere" (Anderson, et al. 1988:1.1; Groome 1999:15). Thomas Groome states that
education is eminently a political activity in its "deliberate and structured intervention in
people's lives which influence how they live their lives in society" (1999:15).3 Critical
and feminist pedagogues also agree that "knowledge is not neutral" and that "all forms of
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education are political. whether or not teachers and students acknowledge the politics of
their work" (Wallersten 1987:33-34). Consequently, according to Freire, one of the
central tasks of the experiential educator is to make explicit the political nature of the
work. whose goal is "critical consciousness" involving "praxis," which he defines as
"reflection and action upon the world in order to transform it" (1985: 106).
Integral to recognizing the political nature of what educators do is to see
educational activity as an exercise ofpower4 (Freire 1970:126; Groome 1999: 16-17).
Power is a given of the educational context. By intervening as educators in other
people's lives to influence how they live in society, educators are exercising power.
While it is easy to hide this dimension of power or naively deny its existence, the
educator must make conscious choices about how to use this power. 5 In Freire's terms it
can be used either as "power over" or "power with" (Freire 1970: 126). In other words,
educators can use their power to control and dominate learners or to free and empower
them. If educators use their power as "power with" learners, "then their educational
activity must maintain a fruitful tension between conservation and creativity.... Without
a creative and liberating dimension transformation and newness are stifled, and the future
is doomed to be a repetition of the past" (Groome 1999: 17).
Just as experiential education seeks more than simply education for the sake of
knowledge alone, as previously stated, the field of intercultural education did not develop
in a political vacuum but rather in a world full of cultural conflicts and inequalities which
many believe can be addressed and someday overcome by promoting global
understanding through intercultural education. Like the field of experiential education,
the field of intercultural education generally embraces the notion of education for social
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transformation. as research indicates that "cross-cultural education is generally purported
to endow students with an international perspective - knowledge, attitudes, and skills
which presumably lead to a better educated citizenry and ultimately to improved
international relations and global understanding" (Kauffman, et aI., 1992:56).
Nearly 30 years ago UNESCO suggested the need for more international study
programs and intercultural educational exchanges that would promote positive social
transformation. Guiding Principle #3 of the 1974 UNESCO "Recommendation
Concerning Education for International Understanding, Co-operation and Peace and
Education relating to Human Rights and Fundamental Freedoms" proposed the
following:
"International education should further the appropriate intellectual and
emotional development of the individual. It should develop a sense of
social responsibility and of solidarity with less privileged groups and
should lead to observance of the principles of equality in everyday
conduct. It also should help to develop qualities, aptitudes and abilities
that enable the individual to acquire a critical understanding of problems
at the national and the international level; to understand and explain facts,
opinions and ideas; to work in a group; to accept and participate in free
discussions; to observe the elementary rules of procedure applicable to any
discussion; and to base value-judgments and decisions on a rational
analysis of relevant facts and factors" (cited in Buergenthal and Torey
1976).
Intercultural programs that are rooted in experiential education try to make these
desired outcomes explicit. Hence, the School for International Training states that their
goal is the "development of an appreciative, non-exploitive relationship with people of
another culture. The objective of this approach is not improved commerce, national
advantage, or religious conversion, [ ... ] but solely as an end in itself, as a means toward
building a closer human community" (Gochenour and Janeway 1993:2). Likewise,
Minnesota Studies in International Development (MSID) is "devoted to the preparation
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of culturally sensitive individuals who are committed to the concepts of justice and
sustainable development for all societies in our interdependent world" (MSID 2005).
Others state that their goal is for learners to "recognize the essential unity and
interrelatedness of all peoples and will actively participate in helping to create a more
peaceful world" (Warner-Christie 1993: 170).
The field of intercultural education not only shares experiential education's goals
regarding the empowerment of learners to work for personal and social transformation,
but also provides a pedagogical paradigm that can help fully achieve the objective of
education for global citizenship (Spencer 1989; Shor 1992; Itin 1999; Berry and
Chisholm 1999; Peterson 2002; Gingerich and Lutterman-Aguilar 2002; HECUA 2006).
"Experiential opportunities are especially valuable [in intercultural programs], because
they foster growth in intercultural competence, reinforce and deepen classroom learning
about host societies, and contribute to students' fluency in target languages" (Stenberg
2002:222). However, in order to accomplish this, Dewey suggests "a coherent theory of
experience, affording positive direction to selection and organization of appropriate
educational methods is required" (1997:30).

In research regarding the impact of intercultural education on students in the
United States, Norman Kaufmann concluded, "not only that [intercultural education] is
potentially a powerful educational technique, but that the design of the program ... can
also make a significant difference in a program's outcome" (1992:3).

Through the

exploration of experiential education theory and practice, and analysis from the research
conducted for this study, I try to will provide suggestions with regard to key ingredients
in program design using experiential methodologies. In so doing, my goal is to construct
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a missional pedagogy that moves "beyond experience and further into the realm of
experiential education" (Citron and Kline 2001: 10).

A Multicultural Perspective
Two important streams of intercultural education flowed out of the contemporary
challenges following World War II. The first was the new role that nations, particularly
the United States, assumed in an increasingly interconnected world. The second emerged
from the struggle of societies to deal with irreversible pluralism, an inherent nature of
many societies that could no longer be ignored. As different as these two developments
appear, they had in common the need to better understand the nature of culture and its
effect on individuals and groups (Pusch 2000:xi). To prepare people to cope with a
culturally diverse world, intercultural training was created. To prepare people to deal
with culturally diverse societies, multicultural education began to take shape. Both fields
emerged from immediate experience and were built upon practical need, rather than
being the offspring of abstract intellectual inquiry (Hoopes 2000:9). At the same time,
each thrust developed its separate perspective, one principally in the research and training
worlds, the other in the streets, the communities, and the schools. They were irresistibly
drawn to one another as the process of globalization increased, whereby living in a
culturally pluralistic world became less and less distinguishable from living in a
culturally pluralistic society. 6
Multicultural education is rooted in the values of both experiential and
intercultural education, and shares the common goal of empowering and preparing
learners to become responsible global citizens. The underlying goal of multicultural
education is to contribute progressively and proactively to the transformation of society

77
and to the application and sustainability of justice through education, which provides
learners with the knowledge. skills, and experiences required to become effective citizens
in the global community (Gorski 2006; Hanley 2003:6; Banks 2003:2). Mary Stone
Hanley describes multicultural education as another aspect of the continuous journey
toward justice that "requires deep critical thinking, imagination, and commitment ... as
students learn about their roles as social change agents so that they may participate in the
generation of a more equitable society" (2003 :2). Will Kymlicka calls this new kind of
citizenship for the 21 5t century "multicultural citizenship" (Kymlicka 1995).
In the United States, multicultural education has often been given the narrow
parameters of educating students of color (Hanley 2003:3). Because racism 7 in the U.S.
has created an educational system that continues to ignore the cultures of students of
color in learning and tracks many of them into continued subordinate positions in society,
a facet of multicultural education has addressed the substantial need for the education of
ethnic minorities. Likewise, another facet concerns changing learners' attitudes towards
race and ethnicity by challenging their ethnocentrism, prejudice, 8 and racism (Perry
1999: 144; Banks 1997:24). In this sense, multicultural education is part of a larger
societal transformation that closely explores and criticizes the oppressive foundations of
society.
st

As multicultural education emerged from the 1990s and entered the 21 century,

in the U.S. it has increasingly addressed the educational needs of a society that continues
to struggle with the realization that it is not monocultural, but is an amalgamation of
many cultures. Because people do not live in cultural vacuums, every person must be
prepared to competently participate in an increasingly multicultural society and
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interconnected world of many cultures. All people are in need of transformed attitudes

and intercultural communication skills and experiences, which acknowledge that cultural
differences enrich, rather than diminish, our society and the world. Therefore, another
critical facet of multicultural education is to assist learners in developing the knowledge,
attitudes, and skills needed to function effectively in a culturally pluralistic society and to
interact, negotiate, and communicate with peoples from diverse cultures in order to create
a civic and moral community that works for the common good (Banks and Banks
1995:xi; Hoops 2000:13).
A growing number of voices in multicultural education favor an experiential
approach, which stresses the importance of both cognitive and affective processes for
learning (Gorski 2006; Hoops 2000; Pusch, et al. 2000; Smith 1999). One of the goals of
this process is to integrate cognitive and affective learning so that one's intellectual
understanding of cultural differences and acceptance of another culture's validity are
congruent with one's emotional response and behavior in cross-cultural relationships
(Adler and Warren 1977; Pusch, et al. 2000). In this process of multicultural education
there is an emphasis on learning information and skills as well as the creative integration
of the two. Consequently, experiential education is seen as essential in developing
multicultural citizens because it involves learners in concrete experiences, linked to predetermined outcomes, and engages learners in critical analysis of the experiences in order
to form new knowledge that can be utilized the next time a similar cross-cultural situation
is encountered (Montrose 2002:6).
Multicultural educators also realize that increasingly pluralistic communities, and
a "shrinking" and contentious planet, demand global citizens who are critical
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multicultural thinkers and able to deal with the complexities of multicultural differences
(Henley 2003:3). Despite the emphasis here on U.S. society, the concepts and processes
defined are universal. They are as critical to understanding interaction that occurs in an
international context as they are to understanding interaction within a multicultural
community. Indeed, the great majority of research in intercultural communication has
been on interaction between people of different national cultures. Yet the same problems
exist within as between countries, and the same principles apply.

Intercultural Experiential Education for Global Citizenship

We are now living in an unprecedented era of intercultural education, and on an
international scale. Worldwide estimates extrapolated from UNESCO statistics suggest
that almost 2 million students studied abroad as of the year 2000 (Altbach and Teicher
2001:5). According to the 2006 Open Doors data, the number of international students
enrolled in colleges and universities in the United States alone in the 2005-2006
academic year was a near record total of 564,776 students. During this same period, the
number of U.S. college students who received academic credit for studying abroad
increased by almost 7.7% from the previous year, reaching a record total of205,983
students - a 144% increase over the last decade (Institute for International Education
2006)! These increases reflect a growing interest in international and intercultural
education as more institutions provide their students with opportunities to receive
academic credit for international study.9 Hopefully this trend is an indication that
students and institutions have a growing awareness of a need to better understand the
world beyond U.S. borders.
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After the tragic events of September 11,2001, in the United States, many
international educators feared that interest in international education would wane.
According to recent studies, however, "9-11," despite increased restrictions by the Bush
Administration, has had little impact on U.S. international education activity and on
international enrollment levels at U.S. institutions of higher education (Institute for
International Education 2006; Institute for International Education 2005a; American
Council on Education 2002). Although U.S. international education programs have been
increasing over the past few decades, the increase since 2000-2001 has been most
significant. The number of U.S students participating in international educational
programs has gone up by almost 20% during this period. Allan E. Goodman, President
and CEO of the Institute of International Education (lIE), is heartened by this continuing
interest in international education:
"This is a time when our world needs more international exchange, not
less. [... ] Many U.S. campuses now include international education as
part of their core educational mission, recognizing that increasing the
global competence of the next generation is a national priority and an
academic responsibility.... It is our fervent belief that international
education is one of the best tools for developing mutual understanding and
building connections between people from different countries" (Institute
for International Exchange 2005b).
Goodman is not alone in his conviction that international education can serve as a tool
that helps societies build intercultural understanding. Commonly expected benefits of
international education include not only language acquisition but also development of a
global worldview (Burn 1980), increased involvement with other cultures (Abrams
1979: 176-187), and global understanding (Kauffman et al. 1992). One of the most
promising aspects of intercultural education is that "it is linked inescapably to the
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problem of survival in a culturally diverse and conflict-ridden world" (Hoops and Pusch
2000:7).
While research on the impact of international education on both participants and
host communities is limited, certainly many participants in international exchange
demonstrate a deepened appreciation for the importance of intercultural understanding.
In the words of one student:
"I think that one of the most important lessons I can take away from my
experience ... is that of intercultural understanding. I am realizing as I
travel more and more how important intercultural dialogue and solidarity
is in this time of globalization. Now that I have names and personal
stories I can put to faces, I can better appreciate and value life and culture
outside of U.S. borders. If everyone made this effort, we could make this
world more of a global community" (Kaster 2002).
Given current world events, it would be wonderful to state unequivocally that
intemationaVintercultural educational exchanges inevitably lead to the development of
mutual understanding and global awareness as confirmed by this student's statement, but
there are also countless students who study in another country or cultural community
without ever becoming immersed in the local culture or developing an appreciation for
lifestyles that differ from their own (Kauffmann et aI., 1992). It is the firm belief of
many intercultural educators that intemationaVintercultural education in and of itself does
not lead to the development of global citizenship, but that it can do so when it is designed
with that goal in mind, putting into practice the principles of experiential education
(Peterson 2002:166-167; Gingerich & Lutterman-Aguilar 2002; Andrzejewski and
Alessio 1999; Spencer 1989; Anderson, et al. 1988: 1.1). And although research on the
effectiveness of intercultural education on students is limited, recent studies exploring the
long-term effects on a person's personal and professional life revealed that students were
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more likely to work overseas, build diverse friendships across different races and
cultures. and exhibit the acquisition of cultural knowledge, sensitivity, appreciation, and
adaptability. They also gave evidence of a more "deepened knowledge and
understanding ofintemational, political, and economic issues. (Peacock 2005:27-28,40).
Before exploring the discoveries from this study and considering the essential
ingredients in the design of a missional experiential education (MEE), we must first come
to terms with an emerging definition of citizenship rooted in the missiological realities of
our time.

Derming Global Citizenship

A redefinition of the term "citizenship" is rapidly taking place. In the past,
citizenship, place of inhabitance, and cultural identity formed concentric spheres for the
majority of people in the world, e.g., I am a U.S. citizen living in Minneapolis,
Minnesota, exercising cultural habits predominately associated with North American
culture. But as our world is becoming increasingly interconnected and interdependent
due to the forces of globalization, predominant definitions and models of citizenship are
being challenged. A growing number of people around the world who once believed that
"home" stopped at community or national borders are beginning to see the entire world as
their dwelling place - and regard all of its people as neighbors (Star Tribune 2006:A22).
Therefore, a new definition of citizenship for our "new world order" will better serve all
people as they look to join a [global] community that extends well beyond national
boundaries (Bacon 2003 :2).
The term "global citizen" is being used increasingly in educational circles, and
consequently there are a variety of views about what it means. Global citizenship is more
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than the sum of its parts. It goes beyond knowing that all people are citizens of the earth
to an acknowledgement of shared responsibilities to both humanity and the earth itself
(Star Tribune 2006:A22). Oxfam International-Education puts together the many "parts"
of global citizenship into a clear and concise definition that reflects the multiplicity of
definitions found in experiential intercultural education.
"Global citizenship is about understanding the need to tackle injustice and
inequality, and having the desire and ability to work actively to do so. It is
about valuing the Earth as precious and unique, and safeguarding the
future for those coming after us. Global citizenship is a way of thinking
and behaving. It is an outlook on life, a belief that we can make a
difference" (2006).
The very notion of global citizenship is a challenge: it suggests big
responsibilities in a small world. It also commands optimism in the face of certain
knowledge that the earth is vulnerable - ecologically, politically, and socially. Facing
such responsibilities and challenges, what then are the aspects of becoming a global
citizen? As national borders become more and more irrelevant, what elements are
universally required in order to produce informed, engaged, and responsible global
citizens?

Interdependence
Global citizenship begins with the insight of interdependence (Cornwell 2003).
The web of human interdependence in our era of globalization has a myriad of threads,
some of which are political, economic, social, ecological, and technological, many of
which are cultural, and ''the most profound of which are ethical and epistemological"
(Cornwell 2003).10 A global citizen will need to understand how these threads are woven
together (Oxfam 2006; Bacon 2003:2-3,5; Andrzejewski and Alessio 1999). Cornwell
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suggests that people need to "learn to read back and forth between the local and the
global, between multiple forms of identity and difference" (2003). In particular, global
citizens need to be aware of the invisible links behind and around the local lives they live,
foods they consume, clothes they wear, furniture they buy, and medicines they use.
Global citizenship involves the realization that everyone participates and contributes to
the community at a range of levels from local to global, and that they are interdependent.
Thus, dealing with such issues at home is, in a sense, to deal with them globally (Hoops
and Pusch 2000:7). This interdependence and interconnection whereby the "local is
global and the global is local" as more recently been defined as "glocal."))

Intercultural Competence
One of the most important characteristics in becoming a global citizen is an
awareness and understanding of the variety and relevance of all cultures. The chief
virtue here is the capacity to listen for and across cultural differences. Listening
necessitates intercultural competence, which is "the capacity to change one's knowledge,
attitudes, and behaviors so as to be open and flexible to other cultures" (Davis and Cho
2005:2): This capacity to listen involves a willingness to be confronted on issues of
ethnocentrism, prejudice and racism. Consequently, it necessitates an educational
process concerned with challenging and transforming learners' attitudes towards
differences of race and ethnicity (Banks 1997:385-407). The transformation of attitudes
is essential for listening and learning from the experience of others around the world,
particularly those voices that are underrepresented (Cornwell 2003). By listening, people
become aware of and learn the importance of understanding the perspectives of all their
neighbors in the global village. Transformed attitudes lead to understanding different
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cultures and assists people in adjusting to unfamiliar environments in which they meet,
work, and live with people who have different cultures. Understanding of different
cultures then prompts people to take active roles in a diverse society.

Social and Ecological Justice
Global citizens take an active role in working toward social and ecological justice
(Oxfam 2006; Peterson 2002; Andrzejewski and Alessio 1999). "Global forces may
liberate and empower people from all cultures and nations, but only if we use our new
tools to empower the poor, to strengthen intercultural dialogue and to enable all cultural
groups to participate in decisions affecting their lives" (Power 2000:153). The work of
global citizenship goes beyond simple acts of charity to addressing both local and global
structures that oppress and exploit humanity and the earth. In the words of Archbishop
Oscar Romero, "It is not enough to undertake works of charity to alleviate the suffering
of the poor; we must transform the structures that create this suffering."

Shared Responsibility
Binding together all of these threads of global citizenship are the shared
responsibilities to listen, learn, and act to make the world more just and sustainable, i.e.,

to practice engagement as active citizens within a worldwide community and take
responsibility for those actions. Global citizens understand their responsibility to others,
to society, and to the environment ... and future generations (Andrzejewski and Alessio
1999; Bacon 2003:5; Comwe1l2003; Oxfam 2006). As Dietrich Bonhoeffer observed,
"The ultimate question for a responsible man is ... how the coming generation will live?"
The responsibility of global citizenship means responding to the call of Dr. Martin Luther
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King to realize our "network of mutuality" and shared destiny, and then respond to
injustice everywhere (King 1964:79).
In this sense, citizenship is as much a chosen identity as a birthright. In striving to
redefme citizenship for a multicultural and interconnected world, Nancy Bacon states that
'"the question becomes not can we arrive at a single definition of citizenship, but must we
arrive at one definition of citizenship" (2003:6). Global citizenship draws together all of
the components and definitions of citizenship, while challenging the idolatry ofthe nation
state. It suggests a higher order membership in a community that spans borders and
cultures, "of individuals who not just enjoy the rights of living in a global community but

bear the responsibility of doing so" (2003:6).

Christian Stewardship
From a missiological perspective, biblical values are integrated into the
characteristics of global citizenship. In the process of missional experiential learning, a
core biblical value in the profile of a Christian global citizen is openness to on-going
transformation, that is, the gracious work of the Holy Spirit in our personal lives and
social structures. For this reason, Christians should bring a special energy and spirit to
global citizenship. In the Spirit of Jesus, Christian global citizens will work together to
bring about on-going personal transformation, as well as transformation to concrete life
situations by being God's instruments of genuine liberty and peace, love and justice,
reconciliation and righteousness, restoration and healing. Such a process of
transformation manifests itself in Christian global citizenship marked by stewardship:
care for God's good creation, simplicity of life, selfless service, prophetic action, and
proclamation of the Gospel of Jesus Christ. Seeing everything as God's, entrusted to us
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for loving care, we remember that we all are part of one planet -interconnected and
interdependent. The more we as Christians follow Jesus by seeing, caring, and valuing
each other as neighbors responsible to one another, the more we will take our stewardship
of creation seriously. For working together as neighbors to bring about both social and
ecological justice is an integral part of acting as Christian global citizens. And as
Christians come together locally and globally local communities working together as a
global community - we are a living witness to the world of "God's eternal kingdom of
shalom" (Kang 2004:104).
The demands of globalization today continue to increase pressure for the
education of global citizens. Therefore, education must be designed to produce engaged
citizens of the world (peterson 2002). This creates new opportunities and challenges for
education as every person must be prepared to competently participate as a multicultural
citizen in an increasingly interconnected and interdependent world (Kymlicka 1995).
Experiential education and intercultural communication theories, when viewed through a
missiologicallens, have the unique resources to help create a truly missional experiential
education (MEE) and share in the special role in preparing people to become responsible
Christian global citizens.
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Notes

In "My Pedagogic Creed" Dewey expressed this well when he said, "I believe that
education is a regulation of the process of coming to share in the social consciousness;
and that the adjustment of individual activity on the basis of this social consciousness is
the only sure method of social reconstruction" (1971 :30).
I

Richard Shaull, in the Forward to Freire's Pedagogy of the Oppressed, summarizes this
dimension of Freire's position: "There is no such thing as a neutral educational process.
Education either functions as an instrument which is used to facilitate the integration of
the younger generation into the logic of the present system and bring about confonnity to
it, or it becomes 'the practice of freedom,' the means by which men and women deal
critically and creatively with reality and discover how to participate in the transfonnation
of their world" (Shaull 1970: 15).
2

Groome calls this the "hidden curriculum," present even in "religious" education. His
point is "that in all educational activity choices are made about the past to be conserved
and the future to be proposed. These are political choices, and the activity arising from
them is a political activity" (1999:16).
3

Power is defined as control and influence over people and their actions, e.g., political
control exercised by governments and/or financial/economic control by corporations, etc.

4

Huebner warns, "We can easily teach the new being to accept our standards, concealing
from ourselves the power that we exercise over another in the act of teaching" (1974:38).
5

Seeyle and Wasilewshi (1984:43-66) outline the historical development of multicultural
education.
6

7

Racism is more than simple prejudice or bigotry. Racism goes beyond prejudice. It is

backed by power. "Racism is the power to enforce one's prejudices. More simply stated,
racism is prejudice plus power" (Barndt 1991 :28). It is not only control of one individual
over another, but also a collective power expressed through political and economic
systems, through educational, cultural, religious, and other societal institutions. It
victimizes entire racial or ethnic groups for the purpose of maintaining the benefits and
privileges of another group (1991 :29).
8 Prejudice describes distorted, hostile and irrational feelings, opinions, or attitudes based
upon fear, mistrust, ignorance, misinfonnation - or a combination thereof - directed
against a racial, religious, national, or other cultural group. It is the belief that people of
different races have different qualities and abilities, and that some races are inherently
superior or inferior - even when facts to the contrary are known.
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The research on U.S. student participation in international education/study abroad
programs does not include information about U.S. students who study abroad on their
own, i.e., registering directly with an international university. In addition, although the
number of U.S. students studying abroad is growing rapidly, the total number of recorded
U.S. students who study abroad is barely 1% of the more than 8 million full-time and 5
million part-time undergraduates attending 3,400 accredited U.S. colleges and
universities (Greisberger and Johnson 2007:7).
9

Grant H. Cornwell (2003) refers to the ethical and epistemological dimensions of
global citizenship and "geo-ethics." This is an epistemology that, in part, seeks out
narratives generated from multiple points of view, but pays special attention to stories
told from the margins, not because they have a special insight on truth, but because in the
U.S. the volume of the dominant narrative is turned up so high, one has to listen with
very focused attention to hear other voices. The "geo-ethics" of citizenship suggests the
project of seeking understanding, quite literally, through the ''triangulation'' of different
points of view. Critical thinking becomes the project of triangulating sources in order to
have a sufficient basis of knowledge so that informed, ethical, responsible decisions are
made.
10

11 Chuck Fenrick and John Mayer of Religion Information Resources use the term
"g1ocal" to refer to this interdependence and interaction between local and global
(Fenrick, C. 2005).
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CHAPTER 4
OBSERVATION AND DISCOVERY: PRESENTING THE RESEARCH DATA
At the dawn of the 21 51 century, Christian educators are faced with the challenge
of equipping Christian disciples for participation in God's present mission in the world, a
world that is in the midst of far-reaching change due to the forces of globalization,
including political, religious, economic, cultural, ecological, and other pressures.
Christians around the world, most of whom will never have the opportunity to participate
in fonnal ministerial education, are being called upon to demonstrate a missional
multicultural witness and global level of citizenship in the communities where they live.
Given this reality, Christian education at every level needs to discover a pedagogical
praxis for preparing and engaging all Christians for missionary vocations that address the
emerging missiological realities of the 21 st century.
Consequently, this research is about education theory in relation to God's mission
to all creation through God's multicultural people - the church. It was conducted in order
to discover the degree to which intercultural experiential education theory can enhance
missiological education more effectively than traditional (fonnal) pedagogical models for
assisting Christian disciples in the discovery of their personal and communal missionary
vocation, and equipping and empowering them as global citizens for participation in
God's mission to all creation in an increasingly interconnected, interdependent, and
multicultural world.
In order to evaluate the effectiveness of the educational programs included this

study, a post-program questionnaire was designed to supplement the qualitative research

91
and. thereby, assist in answering the four research questions as they relate to the
expressed learning outcomes of the programs being observed and tested:
1. What is the ideal profile, the vocational characteristics, of a Christian global
citizen participating in God's mission to all creation?
2. What are the essential ingredients present in a missional pedagogical process
for the consistent formation of Christian global citizens?
3. Why did the pedagogy being tested take root in some learners and not in
others?
4. How can the results of this research inform the concerns ofmissiological
educators - formal, non-formal, and informal- who seek to create Christian
global citizens?

Figure 4.1
Missional Education
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Although many advocates of intercultural learning boast of dynamic outcomes
when an experiential pedagogy is employed, the pedagogy has been untested for
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missional education. Therefore, each learning environment in the study included the
following initial ingredients: (1) an experiential pedagogy, (2) an intercultural immersion
experience(s), and (3) a multicultural learning community, toward the shared goal of
Christian global citizenship. (See Figure 4.1.)

Ethical Considerations

Throughout the course of this study important ethical considerations were
maintained. These considerations guided the research process of gathering, storing, and
reporting the data collected from the research instruments (See Appendix D).
Among those who participated in the study, there was a fundamental commitment
to "do no harm." Consequently, the research was undertaken in such a way that it
protected the respondents personally and professionally. Throughout the process, respect
was given to those participating in the study by operating from a position of complete
transparency as to the purpose and nature of the study, and how the results of the study
would be published. Care was taken throughout the research cycle to communicate
clearly with participants. From the onset of the research, participants were made fully
aware of the nature of the study. All participation by students, faculty, and staffwas
voluntary. Anonymity was guaranteed and participants were assured that the presentation
of the data would protect their identity, except when expressly waived by the participants.

In addition, they were also given the option to opt out of the study at any time without
question.
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Profiles of the Educational Programs
Three educational programs were included in this study. Although they shared a
common goal of education for Christian global citizenship and a similar pedagogical
philosophy, there were significant differences in their construct, location, and learning
audience. Thus, before presenting and analyzing the research data, it is important to
present a profile of each educational program in order to understand the similarities and
differences between the programs that participated in this study.

School of Urban Ministry
The School of Urban Ministry began at St. Paul's Evangelical Lutheran Church in
Minneapolis, MN in 1995 under the leadership of Rev. Roland Wells, who still serves as
its director. In 2005, "franchises" began in St. Paul, MN and Houston, TX. At present,
other program sites are being developed in partnership with local churches and
denominational offices in urban centers in the upper Midwest.
It is called "SUM" because it is the sum of many parts. St. Paul's Evangelical
Lutheran Church provides the laboratory and the organization; however teachers come
from many different churches, non-profits organizations, social service providers,
municipal offices, neighborhood ministries, educational institutions, businesses, etc. In
this way, it is built from a coalition of partners within the local community. Students are
from diverse denominations, backgrounds, cultures, and ages (teenagers through senior
citizens). Course credit is provided for students from area colleges and seminaries, and
professionals can receive Continuing Education Units. SUM has also become the center
of a consortium of Christian colleges in the Minneapolis-St. Paul metro area - Urban
Cross-Cultural College Consortium (U4C) - offering a Bachelor of Arts degree in Urban
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Ministry. The U4C program culminates in a year-long service-learning program where
students live, study, worship. and serve as interns with non-profits, municipalities, or
ministries in the city. In addition, SUM is developing, in partnership with Facilitating
Intercultural Relationships Everywhere (FIRE) and City Sites Media, a seven-part
educational video series on cross-cultural urban mission for use in churches, urban nonprofits, and educational institutions.
At the heart of SUM is its mission statement: "Teaching Christian Leaders to
Build Ministries Cross-Culturally in the City" (Wells 2005:3). To achieve this mission,
the program involves two sixteen-week semesters meeting one evening per week for
three hours. By design, SUM is a survey course covering a breadth of issues related to
the challenges and opportunities of life and ministry in the urban context. Consequently,
sessions are facilitated by a diversity of local resident-experts on how the city functions.
(See Appendix E.)
The first semester course is entitled: "The City, Its Cultures, and Building
Ministry." Its particular focus is learning about the history of the city, the diversity of
cultures and people groups living in the city, and the non-profit organizations and
ministries that serve them. Local residents take students on walking tours of
neighborhoods, in addition to visiting ethnic markets and businesses. 1 Students also go
on patrol with police and visit social services agencies, attend neighborhood and city
council meetings, and observe criminal and housing courts. At the end ofthe semester,
students make team presentations based upon research regarding a critical issue related to
urban ministry. The research process includes participant observation, interviews, and
analysis of a local non-profit working in the community on a specific issue.

2
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The second semester course is entitled: "The City, Its Religions and Problems,
and Building Ministry." The first half of the semester includes presentations on the
people groups (e.g., cultural, religious, racial, socio-economic) and the world religions
found in the Twin Cities. The second half of the semester involves presentations on
urban issues such as chemical dependency, prostitution, immigration, gangs and violence,
city structures and services, and homelessness. Two evening sessions are devoted to
learning how to write government and foundation grants for financial support. Another
two sessions are about "entrepreneuring the church," in other words, learning how to
create and develop new church-based ministries and non-profit organizations. Students
work in teams throughout the second semester researching a specific people group in the
city and devising a corresponding ministry strategy, a strategy to focus on felts needs and
proclamation of the gospel. Student research presentations are conducted during the fmal
two weeks of the course.
A ''working'' Board of Directors oversees the direction and operation of SUM,
which is "made up of interested, entrepreneurial folks with varying expertise" in areas
such as education, public relations, business, urban ministry, non-profit management,
civil service, etc. (Wells 2005:11).
Roland Wells, Director of SUM and Senior Pastor of St. Paul's Evangelical
Luther Church, states that four critical elements drive SUM's educational philosophy.
1. Experiential- SUM is not simply a classroom experience. The emphasis,
starting with the first session, is to experience the city in order to develop
personal expertise and self-confidence in being "on the street."

96
2. Contextual - Success in ministry is closely tied to understanding the nuances
of a given neighborhood. This means understanding its history and how it
functions. in addition to its governmental, economic, racial, cultural, religious,
legal. and relational identity. To do urban ministry, a student must understand
the city from a neighborhood perspective. In this regard, the content and
source of education comes from within the community. Further, this
knowledge must be multi-dimensional with a good understanding of the innerrelatedness of all these functions.
3. Entrepreneurial- To build an urban ministry means to become an
entrepreneur. A critical expertise is knowing how to start and build a ministry
with few resources. The skill of learning to share a vision and gather
resources, starting with no money, is seen as central to the future of urban
ministry.
4. Missiological- SUM is taught from a missiological standpoint. Although
there is a great deal of information on urban problems and care of people, the
focus is on bringing people into a personal encounter with Jesus Christ.
"We believe that Jesus Christ is the most imjortant resource for urban
people. We also believe that the strange 20 century [U.S.] American
split between 'social gospel' and "evangelical gospel' is unbiblical and
a false dichotomy. Jesus reached out to the whole person. Thus both
aspects of ministry belong to the church. One cannot exist without the
other (Wells 2006b)."

Northwestern College - Intercultural Communication Course
The Intercultural Communication course at Northwestern College is required for
all students majoring in Mission and Evangelism, or Communications, although students
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from a diversity of disciplines enroll in the course. It is an upper-level course taken
during the junior or senor year. The educational goal of the course is for "students to
become responsible Christian global citizens and multicultural thinkers through the
discovery of intercultural tools for learning, perceiving, understanding, and overcoming
cultural differences that can affect communication, with particular application to
Christian witness across and within cultures" (Fenrick, D. 2006: 1). To achieve this
learning objective, the course is structured with a variety of learning experiences, both in
the (fonnal) classroom and in the community. An experiential pedagogy is employed
with the learning process clearly being communicated to students throughout the course.
All participants in the educational process are encouraged to learn from one another and
be in "conversation" with Scripture, the literature, people from other cultures, crosscultural servant-workers in the community, and their own experiences. To facilitate the
learning process, regular periods of reflection and critical analysis are integral to the
course. In this regard, education is organized as a community learning process involving
both cognitive and affective learning.
Building on an experiential pedagogy, the course is structured in such a way that
students are put directly in touch with the intercultural realities being studied in the
classroom. Thus, students participate in team projects involving experiential research service-learning, case studies, participation observation, interviews, etc. In addition, the
course makes use of a variety of learning experiences, such as, lectures, videos, games
and simulations, guest presenters, classroom and small group discussions, etc. (Fenrick
2006:3). Since the learning outcomes for intercultural education are closely connected to
out-of-class experiences, the centerpiece of the learning experience takes place through
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service-learning projects in the community by which students can strengthen their
intercultural communication skills through cross-cultural encounters and relationships,
thereby engaging both their "hearts and heads."
One of the stated course objectives is for students to demonstrate knowledge of
the strategies and skills necessary for thinking multiculturally, building relationships, and
communicating across cultures, particularly for Christian intercultural service, ministry,
and witness. Toward this end, each student participates in 30 hours of cross-cultural
service-learning during the semester. In teams of four, students serve together with one
of four community organizations: World Relief Minnesota (WRM), English Learning
Center (ELC), Somali Education Center (SEC), or Somalia Adult Literacy Training
(SALT). (See Appendix F.) Service includes cross-cultural activities such as:
•

Tutoring immigrant grade school students in after-school programs.

•

Teaching English and math to adult immigrants and refugees, and
assisting with citizenship classes.

•

Picking up newly arriving refugee families at the airport and helping them
through the initial stages of learning about their new home and
community.

•

Assisting with an immigrant employment preparation and training
program.

•

Working alongside refugee caseworkers in conducting "intake" orientation
interviews.

•

Assisting refugee families in obtaining municipal and social services.

•

Participating in a daylong refugee simulation.
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Student teams serving with WRM receive training before being "assigned" to
specific families to assist throughout the semester. Each team submits "case notes"
concerning their family visits to the WRM family caseworker, following specified
procedures set by WRM. Students are also encouraged to build relationships with their
families, particularly beyond the formal meetings and activities.
In addition to service-learning, students attend an international or multicultural
church, engaging in participant observation based upon predetermined guidelines.
(Several students chose to attend ethnic churches with their refugee families.) They also
conduct informal interviews with staff and members of the church. At the end of the
semester, team presentations are made integrating classroom learning, assigned readings,
service-learning experiences, and research and reflection on the specific cultures with
which they interact.

Center for Global Education
The "seeds" were planted for the Center for Global Education (CGE) in 1979.
Joel Mugge, the future and founding director, "squeezed" a dozen students from several
Christian colleges in the Twin Cities metro area into a Volkswagen van and ventured out
for a semester "adventure in learning" in Cuernavaca, Mexico. The following year
Mugge led his first short-term travel seminar to Central America. Then in 1982, in
response to a call by the Evangelical Lutheran Church of America (ELCA) for
international partnerships and education toward raising awareness of international issues
in relation to global mission and the struggle for justice as an expression of faith, CGE
was officially established with its central offices at Augsburg College in Minneapolis.
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Today there are over 50 full-time faculty and staff at CGE study centers in
Mexico, Nicaragua, EI Salvador, Guatemala, Namibia and South Africa, and partner
programs in Cuba and Vietnam. Additional short-term study programs have been
conducted in Israel and Palestine, the Philippines, Brazil, Haiti, India, Costa Rica,
Honduras, Venezuela, Chile, Thailand, Zimbabwe, China, the Pine Ridge Native
American Reservation in South Dakota, and several U.S. urban centers. CGE provides
educational programs for universities at its study centers that are both semester-long and
short-term. In addition, CGE coordinates short-term (one to three week) cross-cultural
travel seminars for churches, high schools, universities, and community, non-profit, and
political organizations. These travel seminars are based at its study centers, in the
communities of its partner organizations, or other "non-traditional" locations around the
world where issues such as poverty, economic development, environmental justice, and
human rights are dominant themes. Since 1982, CGE has coordinated 700 short-term
travel seminars with over 9,000 participants. In addition, nearly 1,300 students from 250
colleges and universities have participated in iheir semester-long educational programs.
CGE has received international acclaim and been honored with numerous educational
awards, most recently the "2003 Experiential Education Program of the Year" from the
National Society of Experiential Education, and the "International Education Model
Programs Award: 1974 - 2004" from NAFSA: Association of International Educators.
CGE is built around a collective mission ''to provide cross-cultural educational
opportunities in order to foster critical evaluation of local and global conditions so that
personal and systemic change takes place leading to a more just and sustainable world"
(CGE 2005:8).3 Of significant importance, CGE has pioneered, and continues to develop
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and refine, a distinctive model of international cross-cultural education. In all of its
programs, "the goal is to bring people into face-to-face encounters with those struggling
for justice and human dignity in various part of the world, and as a result of that
experience, to challenge them to reexamine their [personal] roles, and the role of their
nation, in addressing those global realities" (Mugge 1997:2). While a priority is placed
on hearing the voices of the poor and those whose voices are often not heard, "learners
experience as many perspectives as possible on any given issue so that they can come to
their own understanding about that particular reality" (McBride 2005).
Based on the theories of Paulo Freire, the pedagogical approach ofCGE has
attempted to redefine the roles of teacher and student as co-learners in a process of
mutual dialogue and discovery. Its pedagogy is built upon two basic assumptions: (1)
The goal of all educational programs should be the empowerment of students to work for
personal and social transformation; and (2) the purpose of cross-cultural education is to
empower and prepare students to become responsible global citizens.
Toward this end, there are three key sets of learning goals and objectives that
CGE strives to incorporate into all of its academic programs. The first set is related to
intercultural communication skills:
•

Acquisition of country-specific knowledge related to current political, economic,
and social conditions of the host country.

•

Enhanced global awareness, i.e., how a particular global issue is reflected in local
conditions.

•

Improved foreign language speaking and comprehension skills, when applicable.
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•

Increased cultural self-awareness, i.e., the ability to articulate several insights
about one's own culture(s).

•

Development of cultural adjustment skills and demonstration of how the learner
has adapted in a cross-cultural immersion experience.

The second set of learning goals are related to personal transformation:
•

Improved critical thinking skills, i.e., the ability to compare and contrast
divergent perspectives regarding an issue.

•

Development of a sense of vocation and the ability to propose how the program
has influenced one's life direction, values, and actions.

The third key learning objective is that of academic excellence. All CGE programs strive
to be academically rigorous, while also being experiential, intercultural, holistic,
liberating, and transformative (Lutterman-Aguilar 2000:1-2; CGE 2005:8).
In the literature regarding its own educational philosophy, the faculty and staff of
CGE have modified the cycles of experiential education of Dewey, Kolb, and Freire (See
Figure 4.2). In the CGE model of intercultural experiential education:
1. Learners begin with their own experiences prior to the intercultural
education experience.
2a. They are, then, encouraged to reflect and analyze those prior experiences
before they add new information regarding problem-based content in the
context of the host community.
2b. As students learn new information, they also engage in new experiences as
they enter into dialogue with diverse members of the community.
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Figure 4.2
CGE Circle of Praxis

3. They then engage in fresh reflection and analysis of the new experiences now
that new perspectives may have changed their earlier perceptions and
hypotheses.
4. At this point, new insights move them to engage in action or reflection upon
appropriate types of action, which must then be evaluated as learning
continues in new directions.
CGE see this process as ''true education" since it enables and empowers
individuals to think: critically about the world and their role in it. The Center's role in this
process is to "create occasion for dialogue, help people make connections and ask
questions, and allow those who share their lives with us to be the interpreters of their own
experiences" (McBride 2005).
The short-term CGE program evaluated in this study was an undergraduate class
from Augsburg College, entitled "The Church and Social Change," in which students had
nine hours of class prior to the travel seminar, followed by a ten-day travel seminar in El
Salvador, then six hours of class upon return to Minneapolis. 4 (See Appendix G.) A
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second program for evaluation was schedule in Guatemala for Luther Seminary, but
canceled due to low enrollment.

Structure of the Research
The qualitative and quantitative research for this study focuses on information
provided by participants, program directors and facilitators/teachers, as well as direct and
participant observations made by the researcher. While the educational programs were
similar in that they all focused on intercultural experiential learning, they were dissimilar
in their cultural experiences, location, duration, specific course of study, age and ethnicity
of participants, etc. Diversity of this nature is beneficial as it provides a broad spectrum
of program style and content, and variety of intercultural experiences from which to
conduct research.
The research was conducted in five phases:
•

Phase 1 - The researcher was involved in both direct and participant
observation at the three intercultural experiential program sites utilized for this
study. (See Table 1.2 and Appendix B.)

•

Phase 2 - Formal and informal interviews were conducted with the program
director and teacher/facilitators at each CGE and SUM site. (The researcher
was the teacher/facilitator for the NWC program.) (See Appendix B.)

•

Phase 3 - Learners from each of the programs being evaluated completed a
post-program learner evaluation. (See Appendix C.) Long-term assessment
tools employed by CGE were also reviewed, in addition to post-program
evaluations from CGE short-term travel seminars during the academic year.
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NWC and SUM did not have a post-program evaluation prior to this research,
and no long-tenn assessment tools had been developed.
•

Phase 4 - Reflection papers, journals, and tenn papers from past and present
learners were reviewed in order to identify emergent themes and significant
issues from these documents, related to the learning experience.

•

Phase 5 - Interviews were conducted with learners in each of the programs
under evaluation, in addition to fonner participants in CGE and SUM
programs. Questions concerned the program's expressed learning objectives,
significant learning experiences for the student, and the impact those
experiences had on the student's discovery and sense of vocation in order to
discover generative themes and issues related to the learning experience.
(See Appendix B.)

Research Sample
At the end of each intercultural experiential educational program in this study,
post-program evaluations were distributed to participants. NWC had 33 students in the
class, of which 22 (67%) completed evaluations. Of the 39 students that started in the
SUM program, 16 (46%) completed evaluations. 5 The data for CGE programs are from
272 participant evaluations out of298 total participants (92% completed).
In addition, five fonner SUM students and four fonner participants of CGE
programs were interviewed. Although another instructor has taught the NWC
intercultural communication course in previous years, no fonner students were
interviewed because the specific program in this study was considered a new program as
delineated under the guidelines for research and evaluation.6
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Data Analysis Procedures
The experiential education theories outlined in the "Theoretical Framework" and
"Literature Survey" served as a grid through which to analyze the data. The primary
strategy for analyzing the data was inductive cross-site interpretational analysis. This
refers to an investigation of the data for constructs, emergent themes, and patterns that
can be used to describe and explain the phenomenon studied (Merriam 1988:154).
Through this method of analysis, the data collected through multiple sources, such as
fonnal and infonnal interviews, review oftenn papers, journals, and participant
observation was examined. A "meta-matrix" - a large chart for organizing descriptive
data from multiple cases - was used to arrange and evaluate data, and assist in
detennining identifiable patterns in order to explain the interrelationship of variables.
The meta-matrix assisted in organizing data both analytically and qualitatively. In this
method data was first organized according to emergent themes - i.e., repeated words,
phrases or concepts - and color coded. Then the process of analysis was extended to
examine the research fmdings in consideration of existing literature and theory.

Analysis of the Data
A post-program evaluation was distributed to participants following the CGE,
SUM, and NWC programs in this study. This quantitative instrument provided data
related to the overarching pedagogical principles that were employed in each program
and the theoretical framework outlined in Chapter 2 - "Building a Missional Pedagogy."
Evaluations were reviewed for each program and compared to the qualitative data
collected from learner interviews, tenn papers, journal entries, etc. A summary of the
evaluations was compiled for each of the three experiential educational program
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providers. The quantitative results of the post-program evaluations were then compared
to one another and referenced to the qualitative data. Several insights were gained from
both sets of data., and reinforced upon comparison of the quantitative and qualitative data.
The first two questions in the post-program questionnaire relate directly to the
pedagogy being studied. The first statement for evaluation concerns the employment of
experiential pedagogical principles that combine both cognitive and affective learning,
and connect learners to a diversity of intercultural experiences. (See Table 4.1.) The
second statement for evaluation is directly connected to the first: At the heart of an
experiential pedagogy is the process of reflection and critical analysis on current and past
experiences in order to facilitate connections between the learners own life experiences
and the issues being studied. (See Table 4.2.)
Table 4.1
Compilation of Post-Program Evaluations
Experiential Learning
Learning Experience:
Please rate your level of agreement with the following statements on a 1-4 scale:
1 = completely disagree, 2 = somewhat disagree, 3 = agree, 4 = completely agree,
N.A. = not applicable.

SUM

CGE

NWC

3.7

3.9

3.7

Statement for Evaluation
The program included experiential learning drawing upon a
range of local presenters and resources, and learning directly
from people I might not have otherwise encountered.

The data from the first statement for evaluation suggests that all of the educational
program providers were faithful to their pedagogical principle of introducing and
immersing students in the host community, thereby letting the context and the people
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from the host community be the catalyst for learning. Each program included significant
participation of people from the host community so that members of the host community
could be interpreters of their own experiences, thereby allowing students to listen and
learn from people they might not have otherwise encountered. In addition, several
comments on evaluations, and every student and former student that was interviewed,
stated that the strength of their learning experience was the diversity of people and
experiences they encountered. This conviction was demonstrated in the following
comments:
•

"There was steadfast commitment to listening to and learning from those in
this world who too seldom have a voice" (CE-13).7

•

"Our class had great resources - human resources" (81-1).

•

"1 really liked the fact that in this class we not only learned things, we were
able to experience them" (NE-21).

•

"[Hearing from] so many different urban ministries ... and when ethnic pastors
visited were the highlights.... 1 probably would never have had such an
opportunity" (81-4).

•

"1 learned a lot about the community - my own community because of who
we encountered" (81-2).

•

"I loved - and learned so much - from hearing about other people's
experiences! [ ... ] It was great to have a variety of learning experiences" (NE16).
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•

"The most significant learning experiences were the guest speakers .... [I] was
most grateful for their different perspective, especially those from different
ethnic groups" (SI-3).

•

"It combines lectures and learning with hands-on experience - so essential to

our understanding ... expands our knowledge through the experience and
application that you can't get in the classroom" (NE-22).
•

"I learned a great deal about the intercultural diversity within my own
community, including poverty, addictions, segregation .... 1 [also] learned
about my own culture!" (SI-4).

•

"Seeing and encountering the sources ... made the learning experience more
valuable and real. [ ... J What enhanced my learning experience even further
was its location" (CI-l).

One CGE student succinctly summarized what many students in every program
expressed, "This experience wasn't program-centered, but people-centered" (CE-5).
One additional observation pertaining to CGE programs should be noted,
although its discovery is negligible to the overall scores. There was a minor increase in
scores when home-stays were included in the CGE travel seminar. In this regard,
numerous students who experienced a home-stay rated this as one of the most significant
learning experiences. In the same vein, nearly every student from SUM, NWC, and CGE
programs noted the significance of encountering people from cultures that were different
from their own cultural experience.
The second statement for evaluation on the post-program questionnaire, again,
was directly related to a critical component of an experiential pedagogy: reflection and
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critical analysis. From the resultant data of this statement, supported by interviews with
present and fonner students and participant observation, three important discoveries were
made. These research discoveries became even clearer when comparing the scores and
comments from SUM students, over against the scores and comments from CGE and
NWC students. (See Table 4.2.)
Table 4.2
Compilation of Post-Program Evaluations
Reflection and Critical Analysis

SUM

CGE

NWC

2.6

3.6

3.6

Statement for Evaluation #2
The program encouraged critical analysis and personal
reflection upon current and past experiences in order to make
connections between my own life and the issues being
addressed.

First, reflection and critical analysis is a key component in experiential learning.
Simply having an experience is not the same as experiential learning. For the educational
value of including a diversity of learning experiences, presenters, resources, and
immersion in the host community to be maximized, critical analysis and reflection on
those learning experiences must take place so that students can make connections
between their own life and the issues being addressed. Students that gave a higher score
to this statement and/or expressed the significant worth of guided reflection and analysis,
gave the programs in which they participated a higher overall evaluation. (See Table
4.4.) Students in the NWC and CGE programs gave a significantly higher score to this
8

evaluation question than did the students in the SUM program. In addition, several CGE
and NWC students, in both interviews and written evaluations, commented specifically
on the importance of reflection and analysis to the overall learning experience. It is also
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interesting to note that several fOlmer CGE participants commented that their educational
experiences were still causing them to reflect, even years after the program, and had
taught them how to continue the learning process though reflection and analysis. The
following comments reflect the thoughts of many CGE and NWC students:
•

" ... an invaluable learning experience because it encouraged me to critically
think about why 1 do the things the way I do" (NE-7).

•

"I continue to see the best kind of learning is 'learning how to learn' through
critical dialogue and reflection from others whose experiences are different
from my own ... " (CI-3).

•

"The class challenged me to utilize in a new way the Scripture 1 have been
reading for years" (NE-22).

•

"This trip was a challenge to my life and my understanding ... " (CE-9).

•

"[Reflection and analysis] really helps you see how other people see the
world. It made me have a greater respect and enjoyment of other cultures"
(NE-8)

•

"Our reflection sessions were powerful! This experience completely turned
my world upside down" (CE-8).

•

"The questions raised and experiences encountered here will provide the
starting point for further reflection, analysis, and research when I get home"
(CE-5).

By comparison, the SUM program scored significantly lower on this statement of
evaluation than the other programs in the study. Several students expressed the need for
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"discussion," "reflection," and "connection" on their post-program questionnaires and in
interviews.
•

"There is very little time for asking questions or integrating what we are
learning with our lives. It seems like giving us information is more important
than having us reflect on what we are supposed to learn" (SE-1)

•

"What does [the teacher] want us to 'get?' This should be articulated. We
need reflection!" (SI-5).

•

"While we were encouraged [to reflect], not much force was given to that
encouragement" (SE-2).

•

"What was lacking was space to ask questions and ponder and wrestle with
issues and engage speakers. The course inundated students with information
without much guidance in connecting the 'information' to its impact on
ministry or urban issues" (SE-16).

•

"We get a lot of information, but it seems disconnected. Sometimes it isn't
clear [what we are learning] has to do with ministry" (SE-1)

•

"There was no time to process or ask questions. There was never time to
wrestle with how the information connected with our own realities" (SE-16).

•

"Our class had great resources ... but we failed to have significant reflection
time. (Student's emphasis.) Students need time to ask questions ... the time

for discussion and reflection is too limited" (SI-1).
The data also indicates that critical analysis and reflection was the critical element
that led to the overall satisfaction or dissatisfaction of each of the programs evaluated.
The two SUM students who stated on their evaluation that they would not recommend the
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program to other people (and the two students that wrote "depends") specifically
mentioned that lack of time for reflection and analysis. (See Table 4.4.) Likewise, every
SUM student that was interviewed stated that this was the greatest weakness in the
program.
The second critical discovery from the data is connected to an observation. Each
of the faculty and group facilitators in the COE and NWC programs had significant
training in experiential learning. They clearly understood and practiced an experiential
pedagogy. In addition, at the inception of the COE and NWC programs and continuing
throughout the educational experience, faculty communicated with students how this
experiential learning process would function and why it was important for learning. This
insight from the research brings to light the critical importance of trained facilitators in
experiential learning. (More will be written about this discovery in the first section of
Chapter 5 - "Essential Ingredients That Emerge for Developing a Missional Pedagogy.")
Finally, the data suggests that the process of reflection and critical analysis is
directly linked to the learning outcomes stated in each of the program"s educational
objectives. Statements 3-5 (Table 4.3) in the post-program evaluation concern learning
outcomes and are a reflection of the data from the second statement of evaluation: "The
program encouraged critical analysis and personal reflection upon current and past
experiences in order to make connections between my own life and the issues being
addressed." (See Table 4.2.)

Again, the quantitative data is supported by the qualitative

data from student comments on evaluations and in interviews. Several SUM students
expressed the challenge of connecting what was being learned to their personal lives and
urban ministry. One student commented, "The reasons why we do what we do aren't
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always explicit" (SI-2). Fonner SUM students who were interviewed expressed this
same "disconnect" while in the program, although each of the fonner students stated that
"connection" came following the program as they were actually engaged in intercultural
urban ministry. One fonner SUM student clearly expressed what was felt by other
fonner and present students: "We needed time for group reflection and discussion ... and
connection to what we were hearing from the presenters. It was like 1 had all these pieces
to a puzzle, yet 1 didn't know how to put them together" (SI-5).
Table 4.3
Compilation of Post-Program Evaluations
Learning Outcomes

SUM

CGE

NWC

3.1

3.9

3.8

The program enabled me to broaden my worldview and thus
encouraged me to be both a multicultural thinker, and a more
infonned and responsible [Christian] global citizen.9

3.3

3.7

3.6

SUM: The program assisted me in better understanding issues
related to the poor and non-poor, and intercultural urban
mission and ministry.

Statement for Evaluation #3-5

CGE: The travel seminar assisted me in better understanding
issues related to the poor and non-poor, First and Third World.
NWC: The course assisted me in better understanding issues
related to cross-cultural mission and ministry, work, and
education; intercultural biblical and theological reflection; and
political and community issues from a multicultural
perspective.

2.3

3.6

3.2

I have begun to think about my sense of vocation - purpose
and calling - differently after this experience.

Evaluation of the quantitative data from the statements in Table 4.3, in addition to
the qualitative data from student comments and interviews, indicate that to a great extent
each of the programs fulfilled their stated learning outcomes. As previously noted, the
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scores for the SUM program are slightly lower when compared to the other programs in
this study. Conversely, the scores for CGE are slightly higher. (See Figure 4.3.)
Figure 4.3
Post-Program Evaluation Scores
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The data suggests that the differences in scores are directly connected to the guided
process of reflection and critical analysis. (See Figures 4.3 and 4.4.) In addition, the
study indicates that the more intense and less routine the educational experience, the
greater the impact. The higher scores for CGE may be due to the fact that CGE programs
entailed intercultural immersion experiences of significant length (ten days through three
weeks in duration), compared to the SUM program which involved one evening per week
over 32 weeks with limited intercultural immersion and the NWC course that required 30
hours of service-learning spread out over 11 weeks of a 15 week semester. In addition,
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the CGE intercultural experiences were outside of the U.S. in communities with very
different cultures and languages than the home cultures of most students. Students could
not return to the familiar surroundings of home at the end of the day. Everyday they were
immersed in a different culture from their own, particularly if a home-stay was a part of
the program. As a result, CGE students were in a position of vulnerability because they
were in unfamiliar surroundings. For this reason, in part, many CGE students expressed
experiencing what John Hull has defined as a "Faith-Centered Liminal Interaction," i.e., a
transformative experience which serves to deepen the faith of Christian disciples through
cross-cultural immersion and community interaction (Hull 2004:22).10

Figure 4.4
Comparison of Post-Program Evaluation Scores
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The research revealed two additional insights that should be noted. The first
insight has to do with the wording of the fifth statement for evaluation: "I have begun to
think about my sense of vocation - purpose and calling - differently after this
experience." (See Table 4.3.) Whereas nearly every CGE and NWC student gave a high
score for this statement, the SUM score was significantly lower by comparison. There is
a "mixed message" in this SUM score. Several students did comment that there was little
discussion or opportunity to reflect on their sense of vocation in light of the readings,
lectures, experiences, etc. One student who gave a score of "2" wrote, "Lectures were
often up until the last minute with no time to process or ask questions. There was never
discussion of impact: How were the things we were reading and learning affecting our
lives and ministry? There was never time to wrestle with how the information connected
with our own realities" (SE-16). This comment reinforces the value of guided reflection
and critical analysis. In addition, other SUM students who submitted a low evaluation
score stated that they were already thinking about their vocation before the class,
although they were now thinking "more broadly" or "more clearly." These students,
though, did note that it was important to be "re-reminded," made aware of ''the failures to
see opportunities [for ministry]," to "think missiologically," and be "challenged with new
questions." Perhaps if the evaluation statement were worded differently the SUM scores
would have been higher. The wording on futures evaluations will read: "I have begun to

think differently or more clearly about my sense of vocation - purpose and calling - after
this experience."
The second insight suggests that "formal," "non-formal" and "informal"
educational experiences and tools work together effectively to enhance the learning
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experience. Cognitive learning tools - books, articles, handouts, etc. - were a significant
part of the learning experience and partnered effectively with the affective nature of
experiential education. (See Table 4.4.) Students from each of the programs commented
on the value of these learning resources. On the one hand, they provided important tools
for evaluating and managing the intercultural experience. On the other hand, the
intercultural experiences enhanced the clarity and value of the readings.

Table 4.4
Compilation of Post-Program Evaluations
Personal Reflections
Please rate your level of agreement with the following on a 1-5 scale:
1 = Poor, 2 = Satisfactory, 3 = Good, 4 = Very Good, 5 = Excellent

SUM

CGE

NWC

3.75

4.7

4.4

How was the [program] overall?

3.9

4

4

How well did the pre-program
information, books, articles,
handouts, and other information
contribute to your learning and
prepare you for intercultural
engagement? 11

11- Yes
2-No
2 - "Depends"
I-N.A.

272- Yes

22- Yes

O-No

O-No

Statement for Evaluation

Based upon your experience, would
you recommend [this program] to
other people

As previously stated, the task of this study is to design a missional pedagogy, a
distinctive educational paradigm, by integrating the insights from the experiential
pedagogies presented in the previous pages and the discoveries from this research. In
constructing a missional pedagogy, i.e., a missional experiential education (MEE), the
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approach is to connect learners' heads (cognitive process), hearts (emotional process),
and hands (application process). This is not a new process of learning, but rather one that
is specifically approached from a distinctively missional perspective. The purpose is to
empower Christians to think critically about the world and their role in it as participants
in God's global mission. The emphasis is on personal and social transformation for
greater participation in God's mission to all creation. In this regard, a missional approach
to education is shaped by two basic theological assumptions:
1.

lbe goal of all missional educational programs should be to equip Christian
disciples and communities, guided and empowered by the Holy Spirit, to both
proclaim and participate in God's messianic kingdom/reign via personal and
social transformation.

2. The purpose of a multicultural approach to missional education is to actively
engage Christian disciples and communities in God's mission in the world,
thus equipping them to become responsible global citizens and multicultural
thinkers.
Toward this end of constructing a MEE, the following questions will continue to
be addressed:
1.

What is the ideal profile, the vocational characteristics, of a Christian global
citizen participating in God's mission to all creation?

2.

What are the essential ingredients present in a missional pedagogical process
for the consistent formation of Christian global citizens?

3. Why did the pedagogy being tested take root in some learners and not in
others?
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4. How can the results of this research inform the concerns ofmissiological
educators - formal, non-formal, and informal- who seek to create Christian
global citizens?
The next chapter will more thoroughly process and expound upon the data presented, and
draw conclusions derived from the entire study (quantitative and qualitative data, and the
literature) in order to answer the research questions and, thereby, present the discovery of
a missional pedagogy for Christian global citizenship.12
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Notes
lOne neighborhood tour was led by a former drug dealer and SUM alum, which followed
his presentation on drug and gang culture, and his personal testimony. Students were
taught how to take a "windshield survey" of the community and observe it through the
eyes of a former drug dealer. Students walked by "crack houses," observed prostitute
exchanges with ''johns'' and drug deals, etc. On another tour students learned how
architecture provides a historical account of a neighborhood - reflecting the
transformation of a neighborhood, in addition to how the layout of streets, major
highways, etc., shape and change a community.
Student groups did research and made presentations on non-profits working in the areas
of affordable housing, refugee and immigrant services, after-school education, chemical
dependency and treatment, job training and micro-enterprise, etc.
2

The author of this dissertation edited the referenced document, published by CGE. The
CGE international team of faculty and staff created the mission statement. I was not
employed by CGE at the time of its inception, but I was the editor and coordinator of the
project that culminated in the publication of the referenced document in which the CGE
mission statement is published.

3

I also had the opportunity to observe and interact with participants from other travel
seminars that were taking place within the same timeframe as the programs in this study.

4

The number of completed SUM evaluations was low because several students either did
not continue in the program and/or failed to attend the final class.
5

6

In conjunction with the "Ethical Considerations" outlined in Chapter 4 and the "Ethical

Guidelines for Research" found in Appendix E, the names and identities of those
interviewed and whose personal papers or journals were reviewed has been kept
confidential. Confidentiality was guaranteed and participants were assured that the
presentation of the data would protect their identity, except when expressly waived by the
participants.
7 Each evaluation and interview was given a code for reference and identification. The
fIrst letter identifies the program: C = CGE, S = SUM, N = NWC. The second letter
refers to the data source: I = interview, E = evaluation. Finally, a number was assigned to
each evaluation and interview. CGE evaluations were complied during the 2004-2005
academic year; NWC evaluations submitted on December 15, 2006; SUM evaluations
were completed on February 12,2007.

8 Every CGE and NWC student gave a rating of either "3" or "4" on the second question
of the post-program evaluation. By comparison, there were several ratings of "1" and "2"
on the SUM evaluations ... and these evaluations were primarily from students who
finished the program.
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9 Not

all of the participants in CGE programs profess to be Christian. Although CGE has
roots within the Christian Church and issues related to faith vocation are openly
integrated into their programs. CGE also has students participating in its programs from
secular universities. For this reason, the CGE evaluation read simply "global citizen."
Based upon extensive research with short-term cross-cultural mission teams, Hull
discovered and tested what he defines as a "Faith-Centered Liminal Interaction" (FCLI),
which leads to significant faith development and spiritual growth. FCLI starts with
Christian disciples being separated from the routines, roles, social status, comforts, and
relationships of their normal lives. FCLI functions within a framework similar to a rite of
passage with stages of separation, liminality, and reincorporation. FCLI is composed of
three social dynamics working together to deepen the Christian faith of participants: (1)
A cross-cultural immersion experience, (2) relevant faith-centered teachings, reflection
and analysis connected to the cross-cultural immersion experience, and (3) a condition of
liminality, i.e., a chaotic limbo condition of transition that causes a state of disequilibrium
through a period of unknown and unfamiliar experiences (2004:22-23). (More will be
said about this liminal experience in the Chapter 5.)
10

I I This statement for evaluation is a revision of the question that appeared on each postprogram questionnaire. The question for each of the programs represented was tailored
to the specific program and its materials. The basic content of the question in the table is
the same as in the individual program questionnaires.
I2 As the qualitative and quantitative data are more completely unpacked in Chapter 5, it
is important to note that proving "transfer of learning" is difficult in any educational
venture. Numerous variables can explain or confound an explanation to ''what caused
what" - variables such as the training of the teacher in experiential pedagogies; the
length, diversity, and intensity of the intercultural immersion experience; the influence of
prior education; previous cross-cultural experiences; the dynamics within the learning
community; the opportunities to practice acquired skills and knowledge both within and
outside of the classroom; the receptiveness of the host community and, conversely, the
openness of the students to transformation, etc. Given the numerous variables that
potentially impact education, complexities of human differences, the diverse context
within which people live and work, and the many types of adult learning, it can often be
challenging to demonstrate "transfer oflearning" (Cranton 2006:5).
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CHAPTERS
CASTING A VISION: MAPPING OUT MISSIONAL APPLICATIONS AND
IMPLICATIONS FOR DEVELOPING CHRISTIAN GLOBAL CITIZENS

This study was undertaken in order to investigate the degree to which the
principles of intercultural communication and experiential education theories and
practices can inform and enhance missiological education for assisting Christian disciples
in the discovery of their personal and communal missionary vocation, and equipping and
empowering them as global citizens participating in God's mission to all creation in an
increasingly interconnected, interdependent, and multicultural world. 1 Drawing from
these educational principles and the discoveries from the research, this chapter introduces
eleven "essential ingredients" for a "Missional Experiential Education" (MEE) toward
the development of Christian global citizens, i.e., Christians with both global awareness
and intercultural competence rooted in missiological values. These are strongly interconnected principles that should guide the design and implementation of educational
programs that are missional, multicultural, and experiential. Answers to the other
research questions as revealed in the study are also presented. Missional implications of
the research and its contributions to the field of missiology are then considered, followed
by reflections on questions that emerged for further study.
Although this study was examined and tested through my own cultural lens,
which to some degree influenced the interpretations and conclusions presented in this
chapter, extreme care was taken to listen to and include voices from diverse cultures,
socio-economic backgrounds, and those too often underrepresented in the church and
academia so that a truly missional multicultural experiential pedagogy is presented?
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Essential Ingredients that Emerge for Developing a Missional Pedagogy

Integrated Learning for Personal Growth
One of the core values of MEE is the development of a wholistic educational
framework. Thus the first key ingredient in developing MEE is rooted in the suggestion
by experiential pedagogies that the best kind of learning is "connected," that is, linked to
an awareness of how one learns and integrated into one's own life. Perhaps one of the
most important things to be learned in MEE is how to become open to a process of
transformation, both within oneself and in the world. Hence, an experiential approach to
missional education should be attentive to the learner's personal growth and ability to
integrate the educational experience into his or her own life (Dewey 1997; Freire 1970;
Gochenour and Janeway 1993; Groome 1999; Hertig 2002; Wallace 1993). This notion
is consistent with Dewey's principles of continuity and interaction, which states that
"collateralleaming in the way of formation of enduring attitudes of likes and dislikes
may be and often is much more important than the spelling lesson in geography or history
that is learned. For these attitudes are what count toward the future" (1997:48). Gordon
Murray, who has directed intercultural programs in Nepal for many years, refers to this
principle as the "inner side of experiential learning." He states:
"1 start with the assumption that everything the [learners] observe about
Nepal is equally an observation about themselves and that every
observation about themselves--their behaviors, feelings, values, likewise
reflects Nepal. In this way I try to help them see their experiences not as
exotic adventures but as integral parts of their lives, a chapter in their own
broader evolution. I am often reinforced by the observation that when
they feel good about that inner quest, they are more receptive to and
involved in the outer world" (1993:27).

125

In this regard, missiologist Darrell Whiteman goes so far as to state that the
greatest value of intercultural education "is not what we learn about exotic cultures that
are different from our own, but rather, in what we discover about ourselves" (1996:137).
Christian religious educator Thomas Groome refers to this process as the discovery of
"self-identity," namely, the awareness of one's self-image, one's worldview, and one's
value system (Groome 1999: 109). This discovery of self-identity is central to the wellbeing of both individuals and communities. Research on learning outcomes in
intercultural education suggest that learners often develop a deeper self-understanding
and succeed in meeting personal challenges through living and learning in a different
culture. Moreover, Christian disciples and communities of faith need a sense of identity
before they can be engaged in God's mission. Therefore, the discovery of self-identity
through intercultural experiences should be embraced as one of the articulated goals of
MEE and incorporated into the design of a MEE program (See Figure 5.1).

Figure 5.1
MEE Praxis: Experience

MISSIONAL
EDUCATION

Multicultural
Experience

The research on the use of experiential pedagogies within the Center for Global
Education (CGE) and Northwestern College (NWC) reveals that students' ability to
connect the learning experiences to their personal lives was one of the most important
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learning characteristics reported. In response to a post-program question regarding the
most significant experiences of the overall program, one NWC student commented:
"I think the most important thing from this semester is the personal
reflecting and the connecting to me. [ ... ] I'm sure the majority of us have
thought about this stuff before, but I think the important part of the class
was connecting [it] to me. I have a better understanding of myself and my
own culture and a new perspective from which to view others and cultural
values. [ ... ] My experience changed the way I look at life and my role as
a Christian in the global body of Christ. It directed me down a future path
I would not have explored otherwise" (NE-16).
By connecting the learning to the individual, experiential educators utilize
experience as a means to develop the whole person and present opportunities for selfdiscovery (Citron and Kline 2001:18-26; Gochenour and Janeway 1993:1-9). The
experiential approach to intercultural education has been chosen by CGE precisely
because " ... the whole person is caught up and involved; the very identity of the person
may be fundamentally challenged. In other words, all aspects of the person - spiritual,
mental, emotional, physical - can be affected" (McBride 2005).
The intellectual study in experiential education provides learners with the
framework for interpreting what they see and experience. However, many educators
consider the affective realm of experiential learning to be one of its most important
values (Wallace 1993: 11-16). Feminist pedagogies, which draw upon research regarding
women's ways of knowing, suggest that wholistic learning that includes the affective as
well as the cognitive realm is particularly important for female students. Maher writes:
"Women learn best through acts of' connected' knowing. In analyzing a poem, for
example, women may try to . get close to' it and empathize with the poet, while men tend
to practice a 'separated' mode in which they ·attack' the poem, analyze it, and come up
with a 'correct' view" (1987:95). Since women represent the majority of students who
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participate in intercultural programs, affective learning becomes even more important in
experiential education. 3
Regardless of gender, however, this study and other research indicates that
students learn best when they make emotional connections with the course material being
studied through concrete experiences or form relationships with people who make the
readings, lectures, and other formal learning methods come alive. In his term paper
reflecting on service-learning with World Relief Minnesota, Jesse Schustedt contrasts
two of his own educational experiences: The first involved taking a course in Christian
mission in which he learned about the plight of refugees without being changed in any
significant way, while the second involved building a relationship with a young man his
age in which his intellectual knowledge was transformed into emotional awareness.
"What new insights [were] gained? Through [my friend], I was able to see
a little more of what it is like to be a refugee. [... ] It was not their
greatest desire to move to this country. Many refugees would like to live
in their home country, but they are forced to move because of terrible
circumstances. [ ... ] Many refugees carry a lot of pain and 'baggage'
from their past. [Before] this was hard for me to imagine, even as I passed
someone on the sidewalk, that they have been through a war. It was hard
for me to imagine that I am walking among people who have experienced
death, torture and rape because of the war going on in their home country.
However ... I have seen a little more of what it is like to be a refugee. I
think I can empathize and should be sensitive to peoples' experiences.
[... ] Many times God calls us to do things that do not make us feel .
comfortable. This project [was] a great learning experience." (2006:1-2).
In addition to the affective nature of experiential learning, which helps connect it
to the personal life of the learner, MEE ought to involve some kind of personal challenge
that supersedes the outcomes demonstrated in typical papers, reports, or exams. In fact,
research suggests that the more intense and less routine the intercultural educational
experience, the greater the impact toward personal integration and growth (Chickering
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1997; Peterson 2002; Steinberg 2002; Hull 2004). In his essay "Educational Values of
Experiential Education." John Wallace suggests that the outcomes of such challenges
include
"" ... an increased self-confidence, a deeper awareness of one's own
strengths and weaknesses, and a heightened knowledge of effective
approaches to other human beings - all of which come from having
functioned successfully in a strange environment and under a different
set of ground rules from those found in one's own culture" (1993: 13).
This also has significant implications for spiritual growth. In his extensive
research with short-tenn mission teams, John Hull discovered that spiritual growth can
occur when people are separated fonn their nonnallife through cross-cultural immersion
and community interaction. "Individuals are in an environment where they find
themselves stripped of status, property, rank, role, or anything that may distinguish them
and define their identity" (2004:133). This is a process oftransfonnation called a "FaithCentered Liminal Interaction" that serves to deepen faith and encourage growth
(2004:22). This transformation is not simply cognitive understanding, it is all
encompassing. It is personal and intimate. It is relational and wholistic. "It is a dynamic
that reaches into every aspect of our lives" (2004:70, 72). For as learners move beyond
their "comfort zones," they are open to a process of discovery and absorbing new
knowledge and experiences that will be the basis for their new identity and role in life as
responsible Christian global citizens.
One important aspect of self-discovery and personal mastery that experiential
education encourages is the learner's discovery and ownership of their personal role in
the learning process itself. Since the learner's empowerment is one of the goals of
experiential education, learners should be encouraged to reflect upon the way in which
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they learn best, participate in setting learning objectives, and take responsibility for their
learning process by sharing in the assessment of their learning (Warner Christie 1993).
Many intercultural experiential programs, including CGE, accomplish this goal through
the use of contracts or "training plans" (Itin 1999). Training plans enable students to
" ... contract around specific personal goals and a code of responsibility,
structuring the use of time to gently impel students into action, placing
difficult challenges before students that involved a perceived level of risk
and adventure, and using the group to mirror a mini-community and using
shared experiences to help them begin to work together" (Citron and Kline
2001:20).
The programs in this study offered by CGE and NWC incorporate discussion of
the learning process into their orientation sessions and focus on the individual and
collective student responsibility for learning throughout the educational process. For
example, CGE faculty use tools such as the Learning-Style Inventory during their
orientation for semester programs to help students reflect on their preferred learning
styles as well as the areas in which the student would like to grow. Students discuss their
learning styles together as a group, informing each other of ways in which they can
support each other in their learning process. Then they complete a short written survey
that explains their learning styles to the professors. Professors use this information to
shape their courses as they plan class sessions and work out the details of specific
assignments. This information is particularly helpful in planning how the process of
reflection and critical analysis takes place. CGE faculty adjust this process based upon
the learning styles of the individual learners and the collective group. Faculty may
include reflective activities such as guided group reflection and analysis sessions,
joumaling, music and art, or rituals such as prayer. Moreover, a program facilitator
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meets briefly with each student at the beginning, middle, and end of the semester to
discuss the students' learning objectives and progress toward meeting such objectives.
Empowering students to share in the responsibility of their own educational
process assists them in integrating learning into their own lives and, thereby, more
effectively opens them up to the process of transformation leading to personal growth.

Problem-Based Content
A second essential ingredient for MEE programs is directly connected to the first
ingredient: The content of the curriculum should relate to real-life problems. Learning
takes root and becomes transformative when it is situated in the real-life issues and needs
of both the learner and the community. Dewey asserts that "problems are the stimulus to
thinking" (1997:79). In addition, the student evaluations in this study confirmed that
more formal educational materials can be made real through experience so that students
can develop and test theories based upon their experiences. At the same time, theories
help students understand their experiences. Dewey writes:
"That the conditions found in present experience should be used as
sources of problems is a characteristic which differentiates education
based upon experience from traditional education. For in the latter,
problems were set from outside. [ ... J It is part of the educator's
responsibility to see equally to two things: First, that the problem grows
out of the conditions of the experience being had in the present, and that it
is within the range ofthe capacity of the students; and secondly, that it is
such that it arouses in the learner an active quest for information and for
production of new ideas. The new facts and ideas thus obtained become
the ground for further experiences in which new problems are presented.
The process is a continuous spiral" (1997:79).

Experiential educators propose replacing "banking education," in which students
are seen as empty accounts into which knowledge is deposited by an "expert," with
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"problem-posing education." defined by Freire as "the posing of the problems of [human
beings] in their relations with the world" (1970:66, 168). This type of problem-posing
education. which is also referred to as "problematizing," does not just mean "problemsolving," but rather "critical analysis of a problematic reality." For example, when a
class in a particular community problematizes a livability issue such as the lack of
affordable housing that is affecting local residents, the discussion focuses not only on an
immediate solution to the problem but also on analyzing the root causes of the problem
and exploring a myriad of potential solutions. In the context ofMEE, the NWC
Intercultural Communication class addressed a conflict a student team encountered with
their World Relief host family. However, reflection upon the conflict included an
analysis of the broader intercultural context and underlying differences in values, gender
roles, communication styles, and behaviors in which the conflict emerged.
In a program which frames course content in terms of problems, the experiential
educator needs to fIrst investigate the concerns and "felt needs" of the learners-what
Freire terms the "people's 'thematic universe' - the complex of their 'generative themes'
" - that is, the principal themes which preoccupy them (1970:86). These generative
themes then become the starting point for critical analysis and dialogue which relates to
the overall subject being studied. Ira Shor summarizes the process as follows:
"Freirean educators study their students [ ... ] to discover the words, ideas,
conditions, and habits central to their experience. From this material, they
identify "generative words and themes" which represent the highestprofIle issues in the speech and life of the community, as the foundational
subject matter for a critical curriculum. These generative subjects are
familiar words, experiences, situations, and relationships. They are
"problematized" by the teacher in class through a critical dialogue, that is,
re-presented back to the students as problems to reflect and act on. Inside
problem-posing dialogue, students reflect on the lives they lead, asking
questions to discover their meaning and value" (1987:31).
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For example, students in the NWC program expressed [I growing awareness of racism
within the greater community and their own personal prejudices as they assisted refugee
and immigrant families through their service-learning with World Relief Minnesota. For
nearly all of the students, this was their first exposure to explicit personal and structural
racism. Although they understood the concept of individual prejudice, they were not
aware of, and thus not equipped to deal with, the complexities of prejudice enforced
through power - both on the individual level and (especially) at the institutional level.
Many of the students were both troubled and frustrated by the racism they witnessed,
particularly among Christians. Racism, then, became a perceived problem or "generative
theme" that was embraced as a starting point for discussion. Selected reading materials, a
documentary, personal stories form international and immigrant students (their own
peers), and a guest speaker, who could address issues of racism and biblical
reconciliation from his own cultural perspective as an African American inner-city
minister, were included in the course.
This generative theme of racism and biblical reconciliation, rooted in the students'
expressed felts needs, was connected to other themes in the intercultural communication
course. This could also be done in a sociology course, or in an economics, political
science, health care, history, theology, or almost any other course, as the issue of racism
cuts across disciplines. The challenge for the educator is to make the links between the
students' concerns and the course material. This may require additional work on the part
of the missional experiential educator, whose task, according to Dewey, is "to select the
kind of present experiences that live fruitfully and creatively in subsequent experiences"
(1997:27-28). However, by beginning with the problems and felt needs about which
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students are already troubled, the instructor can emotionally engage the students in the
topic and use the students' experiences in the host community as a point of departure for
analysis and reflection.
Because problem-posing education starts with problems identified by the learners,
it involves the whole student on both the affective and cognitive level, engaging the
student in the learning process by connecting the subject matter to the life of the student.
Hence. Ira Shor asserts, "Through problem-posing, students learn to question answers
rather than merely to answer questions. In this pedagogy, students experience education
as something they do, not as something done to them" (1993 :26).
Although problem-posing education begins with the generative themes of the
students, it must not end there, particularly in the intercultural context. Rather, if two of
the goals of missional education are to stimulate multicultural thinking and global
awareness, then it must broaden students' horizons by helping them to identify the
problems and concerns of others within the multicultural and "glocal" community.
Dewey states that a system of education based upon the connections of education with
experience must, to be faithful to its principle, take into account the conditions of the
local community, physical, historical, economic, occupational, etc., in order to utilize
them as educational resources (1938:40). This is particularly true in the multicultural
context, as local conditions pose new problems for students to analyze while providing
different cultural perspectives on the nature of and potential solutions to such problems.
One way in which experiential educators at CGE have helped students
problematize issues in their host communities is by engaging them in an activity referred
to as "the Drop-Off." In this community-based orientation exercise, students are first
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given a briefing which provides them with a rationale and structural framework for their
work "in the field." They are then dropped off in a particular neighborhood, during
which time students are supposed to study the community, find a place to stay, and gather
as much information as possible regarding the social history of the community, its
economics. politics, and religious life, etc. As part of this activity, or in place of it,
students must complete a "market basket survey." They are given a list of standard
household items to purchase, such as diary products, vegetables, and toiletries.
Afterwards, students not only write a report regarding their own learning, but also
participate in an extensive analysis of the community with the rest of the group. For
example, students compare the number of hours that must be worked at the mean hourly
wage in order to purchase the individual market basket items in their host community
(e.g., Cuernavaca, Mexico or Windhoek, Namibia) with the number of hours worked at
the mean hourly wage in the U.S. to purchase the same products. These activities not
only helps students realize that they can accomplish tasks within the new cultural setting,
but also immediately opens their eyes to important issues within the community that can
then be studied further during the course of the program.
Other ways of problematizing issues in the host community include sending
students on ecological tours, which expose them to environmental issues mthe host
community, and asking them to interview their host families, non-profit directors, and/or
church and community leaders regarding the central problems facing the community.
Internships and service-learning projects are other means of enabling students to engage
in action and reflection on problems identified by local partners in the host community.
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Reflection and Critical Analysis
As stated earlier in this dissertation, MEE requires reflection and critical analysis
of experiences in order to make the experiences educational (Freire 1970; Banks 1999;
Groome 1999; Silcox 1993; Mintz and Hesser 1996; Welch 1999).

In other words, we

dodo not learn from experience alone. rather we learn from actively reflecting on
experience. (See Figure 5.2.) The necessity of this ingredient was reinforced upon
analysis of the post-program evaluations and students' reflections on the learning
experiences within the programs of this study. Furthermore, it becomes self-evident in
problem-based education because it is impossible to solve a problem without first
analyzing and understanding the nature of it. The initial analysis leads to the
development of a hypothesis that must be tested, in other words to some kind of action
which then requires further analysis and reflection, as it is reflection that enables learners
to make sense out of the new information and experiences (Silcox 1993). Dewey writes:
"To reflect is to look back over what has been done so as to extract the net meanings
which are the capital stock for intelligent dealing with further experiences. It is the heart
of intellectual organization and a disciplined mind" (1997:87).
While it is clear that critical analysis and reflection are essential ingredients and,
in fact, defining characteristics of experiential education, it is not enough to simply ask
students who participate in MEE programs to engage in critical analysis and reflection on
their own. Rather, this is something they must engage in with others. By engaging in
this process together, learners are often "pushed" by other group members to ask deeperlevel questions, confront their own personal prejudices, and consider other insights and
interpretations from one another's experiences. They also lose a sense of isolation as
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they reflect together and encourage one another. Consequently, students develop a
growing sense of community. In addition, students often do not know what it means "to
reflect" and hence, must be taught to do so. As Welch says, "merely telling students 'it is
now time to reflect' is a clumsy approach for [facilitator] and students alike" (1999: 1). In
response to this dilemma, he proposes that reflection ought to explore feelings and
emotions; the nature of one's behavior and the reasons for behavior; and
conceptualization of the content of the subject being studied.

Figure 5.2
MEE Praxis: Reflection and Analysis

Multicultural
Experience

Reflection
& Analysis

In addition to collective reflection and analysis, assignments can also be used to

encourage students in MEE to reflect individually. For example, faculty in programs run
by CGE frequently use assignments referred to as "critical incidents," "cultural analysis,"
or "awareness episodes." These assignments require learners to select a particular
experience for analysis. In one-page papers, students must identify the event, describe
relevant details, list the people involved and their relationship to oneself and others, one's
own role in the situation, and one's analysis of it, i.e., what was learned with regard to the
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development of the student's own cross-cultural skills. After students have submitted
their assignments, the faculty engages the entire group in a debriefing of the assignment,
helping students to see things they may not have seen on their own. In the same vein, the
students at NWC engage in individual reflection and analysis through one-page
"interaction" papers in which they reflect on readings, and specific events from their
service-learning and cross-cultural encounters. In addition to providing a summary of the
reading or event, students identify new insights gained, and problems or questions that
emerged from the experience. These issues are then discussed with the entire class in
order to assist the students in working through their reflections, including guiding them to
ask deeper level questions that challenge their immediate assumptions. In this way,
learning is not the consequence of teaching and writing, but rather of thinking.
While this process of reflection and critical analysis is an essential ingredient for
MEE, in several respects it needs strengthening. For instance, a more objective criterion
than simply reflection on personal experiences is required. Alongside reflection on one's
personal situation, other critical questions must be considered. In order to accomplish the
goal of empowering and educating learners to become multicultural thinkers and
responsible Christian global citizens, and thereby effective cross-cultural witnesses, it is
also appropriate for critical analysis and reflection within MEE programs to include
social analysis that problematizes questions about the economic, political, cultural, and
religious or ideological aspects of the society (Holland and Henroit 1983). For example,
what is the dominant economic model? What are the relations of production and
distribution? How is the government organized? What is the role of the military? How
are education, health-care, and other social services organized and provided? What is the
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nature of the media? What are the principal community organizations and local
churches? What constraints does the present cultural, sociological, or ecological context
place on one's actions? What are the dominant cultural groups? What are the concrete
rule and roles that should be followed? When problems are being studied, whose voices
are heard? And whose voices are excluded? The latter questions are particularly
important, as critical pedagogies highlight the fact that particular ways of knowing and
sources of knowledge that come from socially marginalized positions, such as women,
indigenous peoples, cultural and racial minorities, and poor people, are often invalidated
(Evans et al. 1986; Freire 1970; Giroux 1996; Gore 1993; Holland and Henroit 1983; Lee
1995; McLaren and Leonard 1993; Segunado 1976; Shor 1987, 1992, 1993). Educators
should then encourage and guide learners to consider the nature and consequences of
their own behaviors, and their subsequent feelings and emotions in relation to the social
analysis and emergent questions.
After these important questions have been asked and a solid understanding of the
situation has begun to take shape, biblical and missiological reflection must be integrated
into the process. In MEE, critical analysis in conjunction with biblical and theological
reflection within the context of ongoing mission in the world is vitally important toward
the nurture of Christian global citizens. The work of the Uruguayan Jesuit Juan Luis
Segundo provides some valuable insights into the importance of this critical praxis of
reflection in MEE. Serving at the grassroots level with "Base Christian Communities" in
working for social change, Segundo based his work on the praxis of Freire in developing
a method of doing "liberating theology." He calls this method of biblical and theological
reflection the hermeneutic circle4 - "the continuing change in our interpretations of the
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Bible which is dictated by the continuing changes in our present-day reality, both
individual and societal" (1976:8).
This method of theology begins with ideological suspicion: "Anything and
everything involving ideas, including theology, is intimately bound up with the existing
social situation in at least an unconscious way" (1976:8). In other words, culture and
lived experience always influences the way people think and must be taken into account
when doing theology, reflecting, or analyzing. All theology is contextual. Therefore in
Segundo's process, liberation theology consciously tries to combine the disciplines that
open up the past (such as biblical and historical studies) with the disciplines that help to
explain the present (such as sociology and anthropology). The circular nature of his
methodology stems from the fact that "each new reality obliges us to interpret the Word
of God afresh, to change reality accordingly, and then to go back and reinterpret the
Word of God again, and so on" (1976:8). This is doing theology by praxis, i.e., reflecting
on the Word of God amidst the ongoing process of action and reflection.
Segundo's methodology and hermeneutic is significant to the task of developing a
missional pedagogy because it takes seriously the understanding of current reality in
order to transform it and bring about a more just order manifest in the reign of God. Both
Freire and Segundo make clear that there is no such thing as purely "objective"
understanding of reality; one's worldview - the filters through which experience is
interpreted - inevitably color the way reality is seen. Teachers and students alike are
prisoners of their own worldviews and cultural backgrounds. And because the worldview
perspectives ofthe politically, economically, and culturally powerful are too often
considered "objective reality," liberation theology tries to understand "reality" from the
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perspective of the oppressed by allowing them to be interpreters of their own experiences.
A liberating theology allows the experience of the marginalized, silenced, or "invisible"
communities (such as the poor, indigenous peoples, women, people of color, and
children) to be taken seriously in doing theological reflection and biblical studies. It does
not deny the experience of those who have traditionally held power, but says that theirs is
not the only experience, and therefore consciously tries to do theology "from the
underside," from the perspective of the traditionally excluded and marginalized. 5
In the NWC and CGE programs, where biblical and missiological reflection
incorporating Segundo's hermeneutic circle was integral to the process of critical
analysis, students stated (during class discussions and in final evaluations) that such
guided reflection sessions were among the most significant learning experiences. 6 The
sessions were especially "helpful in showing different interpretations to questions and
situations encountered." They provided "a better understanding of my own cultural lens
in interpreting Scripture" and "a new perspective from which to see others and how
cultural values influence [the] interpretation of Scripture." Several students stated that
interactions with people of other cultures, and "hands-on experiences and biblical
reflection challenged [their] thinking" and "serve[d] its purpose in broadening [their]
understanding of the Bible and learning from Christians of other cultures." Others found
their "worldview being challenged" as they began to learn the cultural "lenses" of Jesus
and the biblical writers, and, consequently, "reflect on the meaning of Scripture from a
different cultural perspective." The value and necessity of an integrated approach to
critical analysis and reflection for MEE was succinctly stated by one student who noted
that the cultural immersion coupled with biblical reflection served "as a catalyst. .. for a
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new understanding of global mission and the role of the entire Christian community in
the struggle for global justice."

7

Such comments by students underscore Freire's belief that this process of critical
analysis and reflection is an essential part of the learner's own process of humanization
and empowerment. "Naming one's experience is part of the process of becoming human,
which should be the ultimate goal of all education," states Freire (1970:76). "To exist,
humanly, is to name the world, to change it. Once named, the world in turn reappears to
the namers as a problem and requires of them a new naming." As people analyze and
name problems together, they improve their critical thinking skills and develop critical
consciousness, which Freire defines as "the attitude of awareness characteristic of all
emergence" (1970:101).
Kathy McBride, CGE Central America Director, shares Freire's perceptions
regarding the empowering nature of critical analysis and reflection. She states:
"As students come to recognize that certain features of their 'reality' their worldview - is not 'natural' but is socially and historically
constructed, they can act on these to change them. In this process they
learn more about these structures and about themselves within them. In a
very real sense, they become creators of their own lives and shapers of
their own history" (2005).
Clark Smith, a participant in a CGE travel seminar to Nicaragua concerning issues
of fair trade initiatives and community development with Lutheran World Relief and
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Equal Exchange, illustrates the enlightening and empowering nature of this praxis of
facilitated group reflection and analysis. While staying with a family in a small village in
the mountains of Nicaragua he shared:
"Then it hit me that while the gracious people of La Reyna carry 100pound bag after 100-pound bag of coffee cherries on their backs down
these steep mountain paths, we carry the responsibility of valuing their
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labor and their coffee at a handful of nickels and dimes. For coffee sold
on the 'open' market. small farmers. especially the many who are not part
of a cooperative. often receive less than the cost of planting, let alone what
they need to support their families. We are the ones, through consuming
and accepting the market price as 'fair,' who dangerously undervalue the
hard. hard work of the farmers in La Reyna" (CGE 2006:1)
If this process of reflection and critical analysis appears to be too one-sidedly
cognitive, one should remember that the process of considering the ethical and missional
questions mentioned above has its counterpart at the level of personal integration and
growth. Experiences, followed by intense reflection and analysis, allow participants to
process their emotions in a way that lectures can not. There is a depth and emotion that
often surfaces as a result of experiential learning, which then becomes a powerful catalyst
for reflection and application to real life. In the insightful words of one teacher,
" ... classroom knowledge without an experiential foundation does little to create a
spiritually based (non-dogmatic liberating spirit) activism intended to alter unjust
structures that are the root cause of human conflict and suffering."g And as the following
ingredients of MEE will reveal, this revelation is significant because it is vitally
important that students "act out," not just "learn from," the educational process. In this
way, educators are not only preparing Christian disciples for missional ministry but also
inserting them into it. This is why MEE is truly learning by "praxis."

Cooperative Learning and Dialogue
The wise teacher of Ecclesiastes said that two are better than one ... and three
better still (Ecclesiastes 4:8-12). As evident in the previous discussion of critical analysis
and reflection, experiential educators believe that collaboration and dialogue within
community are essential ingredients to true critical analysis and reflection in problem-

143
posing education. for individuals are rarely if ever capable of perceiving all angles of a
problem or grasping all aspects of an issue alone (Dewey 1997; Freire 1970; Holland and
Henroit 1983; Hooks 1994). Critical analysis and reflection involve a collective process
that helps learners move beyond their own perspectives to new understandings created
through dialogue with others, and hence, cannot be carried out exclusively by individuals
alone. Freire writes. "Authentic thinking-thinking that is concerned about reality-does
not take place in ivory tower isolation, but only in communication" (1970:64). For this
reason, the shift from presentational to a conversational praxis of teaching and learning is
paramount.
Johnson, Johnson and Smith state simply: "Cooperative learning is the heart of
problem-based learning" (1998:28). It is rooted in cognitive developmental theory,
which sees cooperation as a prerequisite to cognitive growth. It also draws upon theories
of social constructivism, which emphasize the notion that it is through communication or
dialogue and negotiation with others regarding real-life issues and problems that
knowledge is formed (Prawatt and Floden 1994).
Dialogue, defined by Freire as "the encounter between [people], mediated by the
world, in order to name the world," is not a new phenomenon (1970:64). Rather, it has
played an important role in education since the time of Socrates, who began with his
students' starting point and then asked questions, engaging them in the art of discourse.
In the same way, Jesus, the "rabbi," often began with his disciples' (students') starting
point for asking questions: "Who do people say that I am? [... ] Who do you say that I
am?" (Matthew 16:13-20.) Similarly, Jesus often began with the listener's own
questions to engage them in a dialogical learning process:
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"A certain ruler asked Jesus a question. 'Good teacher, what must I do to
have eternallifeT Jesus answered ... 'You know what the commandments
say: [ ... ] 'I have obeyed all of the commandments since I was a boy,'
the ruler replied. When Jesus heard this, he said to him, 'You are still
missing one thing. Sell everything you have and give the money to those
who are poor so you will have treasure in heaven. Then come follow me. '
When the ruler heard this he became very sad for he was very rich. Jesus
looked at him and said, 'How hard it is for rich people to enter God's
kingdom ... '" (Luke 18: 18-24).
As illustrated in Jesus' teaching conversations, dialogue, at times, has the
potential to lead to conflict. However, Piaget taught that healthy conflict occurs when
individuals cooperate and that this conflict creates "cognitive disequilibrium, which in
turn stimulates perspective-taking ability and cognitive development" (Johnson 1998:29).

Johnson, Johnson and Smith build upon Piaget's idea of cognitive disequilibrium in their
"controversy theory," which suggests that:
"When students are confronted with opposing points of view, uncertainty
or conceptual conflict results, which creates a reconceptualization and an
information search, which in turn results in a more refined and thoughtful
conclusion. The key steps for the student are to organize what is known
into a position; to advocate that position to someone who advocates an
opposing position; to attempt to refute the opposing position while
rebutting attacks on one's own; to reverse perspectives so that the issue is
seen from both points of view simultaneously, and finally, to create a
synthesis to which all sides can agree" (1998:29).
Within the context ofMEE, which seeks to promote an understanding of God's
mission in a multicultural world, cooperative learning, dialogue, and constructive conflict
cannot be restricted only to the community of learners themselves but must involve
diverse members of the host community, as people from the host culture are the true
experts regarding their own lives and culture. Hence, collaborative learning in the
multicultural context should mean the inclusion of diverse members of the host
community-including people with opposing or conflicting viewpoints-in both the
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definition of problems that serve as the core of the learning and in the critical analysis of
such problems.
Religious educator, Thomas Groome, points out the dialectical dynamics
embedded in the "controversy theory." Such a learning process involves a conversation,
a dialectical relationship between the learner and the social context. In such a
relationship between a learner and the social environment, the learner "accepts and
affirms some of the social influence and refuses and rejects some," and from this comes a
movement beyond the limitations of the learner's worldview (Groome 1999:113). When
learners encounter opposing worldviews through discussion and critical analysis, they
have the potential to discover new truth, even as their identity is challenged, thus moving
beyond the limitations of their cultural and religious socialization. A "shared praxis"
opens Christian disciples up to new truth, which in turn opens them up to new patterns of
living and cooperation. In this way, truth is between us, in relationship, to be found in
dialogue between "knowns" and "knowers" who are understood as independent but
accountable selves (Palmer 1983:55-56). This dialectic relationship "promotes both the
autonomy of the individual and the restructuring of society" (Groome 1999: 115). It saves
personal truth from subjectivism, for a relationship of genuine collaboration and dialogue
is possible only as an integrity in the other is acknowledged that cannot be reduced
simply to individual perceptions and needs (Palmer 183:55-56). And when this
relationship is properly promoted and facilitated, it is one of creative tension rather than
opposition between two protagonists.
CGE builds upon the dialectical "controversy theory" of education as it centers its
entire intercultural education program around the concept of cooperation and dialogue
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with members of diverse sectors of society, including those whose voices are not always
heard in the church. in the media or in academia (indigenous peoples, socio-economically
poor people, women, etc.). In CGE programs, approximately two-thirds of the classes
consist of dialogue with community members regarding "problems" facing the
community which are also of particular interest to the students. For example, a CGE
course taught in both Nicaragua and Mexico entitled "The Development Process"
includes visits to the homes of wealthy business people and people living in squatter
settlements, panel discussions on community development issues that includes people
from different ethnic and socio-economic backgrounds, visits to factories and discussions
with both management and workers, as well as' dialogue with government officials,
economists, and Christian community development practitioners. Internal class sessions
led by faculty members enable students to collaborate with each other in connecting
opposing viewpoints from diverse sources with required readings. New understandings
being to emerge as the students interact with appropriate background information and
theories, which can now be analyzed in light of the new experiences through dialogue in
the community. Consequently, this process ofre-socialization helps students in the
discovery of new worldviews and value systems.
One student in a CGE program commented on the diversity of perspectives to
which she was exposed in Mexico:
"When we went to the border, we didn't just go to the maquilas, to the
maquila workers, [we went to] the maquila supervisors and the Border
Patrol, and the [Roman] Catholic Sisters .... It's taking into account that
there's more than one point of view. And we may not agree with it and
we may know we're not going to agree with it but to know that it exists"
(quoted in Gingerich and Lutterman-Aguilar 2002:59).
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This process of collaboration, dialogue, and cooperative learning are especially
important for building Christian community across cultures and mutual partnerships in
God's "glocal" mission. Because the Christian faith each person possesses and practices
has been profoundly shaped by his or her sociocultural situation, MEE needs the context
of the entire global Christian community in order to more fully understand the
dimensions of God's character, become the community of Christ, and understand and
participate effectively together in God's mission. This is why listening within
community and to other communities is so vital to MEE praxis. Listening as part of
learning provides a diversity of perspectives, interests, insights, concerns, questions, and
ideas. Listening as part of community also offers each person a mirror on himself or
herself and enhances the possibility of reflection (Saengwichai 1998:242). And learning
as part of a community furnishes spiritual, emotional and intellectual support as we
struggle through the process of self-discovery, transformation, and mutual participation in
God's mission.
Our individual Christian life is always related to the lives of others in community
because the Christian life is relational. Christianity is life together. And in a very real
sense, we "become Christian together" (Groome 1999:126). "Only in community does a
person appear in the fIrst place, and only in community can the person continue to
become (palmer 1983:57). For in a learning community we come to know ourselves as
we are known by God (Kang 2004b:166). "Christianity means community through Jesus
Christ and in Jesus Christ" (Bonhoeffer 1954:21). As best expressed in an African
phrase, "I am" is always also "because we are" (Lee 1995:8; Lingenfelter and
Lingenfelter 2003:80). Thus our ability to struggle through controversy, resolve conflict,
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learn cooperatively, and work together, thus preserving our unity in Christ, is
directly related to people's coming into a relationship with God (Elmer 1995:27). The
Church's owned lived experience indicates that becoming Christian requires an
educational process within a community capable of listening and learning together,
working constructively through conflict, and "lift[ing] human life above its present
standards and attainments" (Elliot 1953 :219). For this reason, MEE is profoundly aware
of the need to continually listen and learn in openness to God's Spirit and the world for
the sake of the Gospel of Jesus Christ. Otherwise, "both education and religion leave
individuals as good or as bad as the present level of society" (1953 :225). In this way our
relationships, our living, learning, loving, and working together affect God's mission.
Only a community practicing dialogue and cooperation in the pursuit oflearning and
understanding is ready to engage in God's mission. In this context, then, ongoing
dialogue and cooperation is nothing less than the gracious gift of God through the work
of the Spirit within community.
Community
Now that we have established that collaboration and dialogue are essential to
MEE, it follows naturally that community is also a key ingredient in developing MEE
since dialogue and collaboration are by deftnition collective and imply the existence of
others. Education for participation in God's mission in the world includes the formation
of communities of learners, immersion in the host community and in partnership with the
local Christian community, as well as reflection upon one's connections to the global
community. (See Figure 5.3.) In MEE, the formative power of the social-cultural
context, particularly within Christian community, is foundational for Christian formation
(Groome 1999:107; Kang 2004a:l00).
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Figure 5.3
MEE Praxis: Community
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First of all, as students reflect upon experiences prior to a MEE program, it is
important for them to recognize that much of what they have learned in life up to now has
been profoundly shaped by the particular contexts and communities in which they have
lived. Their self-identity has been shaped in large part by their social and cultural
context, including their Christian social context, which has been significant in the process
of coming to Christian self-identity (Groome 1999:108). Moreover, the Christian faith
community itselfhas been systematically shaped by the same factors that shaped each
person, as well as by the people themselves. For this reason, students are encouraged to
reflect upon the communities from which they come and the ways in which these
communities have been shaped, and simultaneously shaped their own values and
perceptions of the world. Sparrow writes: "Self-awareness is crucial to intercultural
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learning. Our predispositions, expectations, and reactions affect our perceptions. Our
perceptions affect our judgments, how we solve problems and make decisions, and
ultimately how we are perceived and trusted by others" (1993: 155).
Secondly, since teachers and teaching are central to MEE, special attention must
be given to what a missional praxis means for teachers and teaching. In MEE, missional
experiential educators must strive to build a community of learners among the students
who are learning together. This is consistent with both theological and feminist
pedagogies that see learning communities as vital to transformative education (CondeFrazier 2004; Groome 1999; Hooks 1994; Lingenfelter and Lingenfelter 2003).
Shrewsbury writes, "Feminist pedagogy includes teaching strategies that are based on a
"reconceptuaiization" of community with a richness that includes the autonomy and
individuality of members who share a sense of relationship and connectedness with each
other" (1987: 11). In these learning communities, education is learner-centered, not
teacher-centered, and the teachers work to create an environment in which instructors and
students work together as "co-learners" or "co-investigators in dialogue" (Freire 1970:68;
McBride 2005). In other words, this relationship between teacher and students is based
upon "cognitive equality" - the idea that all people involved in the educational process
are participants of social conversations; "differences in expertise and experience have to
do with time, location, dedication, and method." Teachers and students are partners in
the educational process (HECUA 2006).
Missiological educators, Judith and Sherwood Lingenfelter, call this approach
"incarnational teaching." This is a model of engagement in which the teacher is willing
to give up aspects of the teacher role, particularly that which fits his or her cultural
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background, and to take on a new "incarnational" role (2003:83). In this role, Jesus sets
for us an example of engagement. And it is precisely here that divine wisdom is most
fully revealed. Jesus' focus was on establishing relationships, as an insider. This
incarnational model of teaching was evident in his teaching and learning relationships
with his disciples, the people he encountered in his ministry, and the Pharisees - a group
of "teachers" from which he was excluded. Jesus accepted invitations to eat with them
and to engage them in dialogue on issues of life and faith. He respected people, allowing
them to share their stories and perspectives while at the same time challenging them in
areas where there behavior was in contradiction to their expressed values and God's
"kingdom values." Jesus often did this simply by asking questions or encouraging people
to reflect on the very questions they had asked him (2003:84).
Jesus also modeled this incarnational approach by telling his disciples, "I no
longer call you servants, but friends" (John 15:14). Perhaps, no teacher can be a true
teacher unless to some degree the teacher becomes a friend (Nouwen 1971: 11). In this
way, Jesus became the real teacher because the fear of the teacher as judge was
overcome, allowing the real learning could begin (1971: 12).
Finally, the culmination of Jesus' teaching in and through the cross reminds us
that transformation comes primarily through self-sacrifice on the world's behalf. Ideas,
no matter how profound or persuasive, are not enough: it is only in lives that embody and
on occasion risk all for the truth that this happens (Banks 199:172). Jesus did not have an
impact on people's lives simply because he was a good teacher, but only as he poured out
his life for them.
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The Apostle Paul illustrates from his own life, and thereby reminds us all, of the
immense importance of being an incarnational for the purpose of miss ionaI ministry.
"To the Jews I became like a Jew, to win Jews. To those under the law I
became like on who is under the law, even though I myself am not under
the law. That was to win those under the law. To those not having the
law I became like one not having the law ... so as to win those not having
the law. To the weak I became weak in order to win the weak. I have
become all things to all people so that in all possible ways I might save
some. I do this all for the sake of the gospel, that I may share in its
blessings" (1 Corinthians 9:20-23).
Reflecting on the immeasurably powerful example of Jesus and Paul, the
Lingenfelters go so far as to state that the most important element in missional education
for the "incarnational teacher" is "to recognize that as teachers we need to be learners"
(2003:84). MEE for Christian global citizenship is a mutual learning process for both
teacher and students. "They are fellow pilgrims in a journey of discovery and intentional
practice of God's kingdom in this world" (Kang 2004b:155). One way teachers model an
incarnational approach is in trust-building behavior, i.e., by sharing their own experiences
with students in such a way that their experiences are not seen as superior to but rather
equal in value to those of the students. In this way, the incarnational teacher creates a
learning environment where students feel safe to be stretched beyond their previous
experiences. Henri Nouwen calls this process the "redemptive model" of teaching
(1971: 10). A central characteristic of a redemptive teaching relationship is that it is
"bilateral." By this Nouwen means that the student not only learns from the teacher but,
conversely, the teacher has to learn form the student (1971: 12). Education is never a
redemptive process until such time as the teacher is willing to become a student and

153
This "incarnational" or "bilateral" process of teaching is essentially an openended process. Discussion. then. is no longer a means of getting a well-prepared opinion
across students. but "an exchange of experiences and ideas whose outcome is not
determined" (1971: 12). In this way. discussion creates the possibility for discovery of
new perspectives and insights. "When teacher and students are willing to be influenced
by each other, learning can become a creative process that can hardly be boring or tiring.
It is only through a relationship of this sort that learning can take place" (1971: 13).

In a post-program evaluation for the NWC course on intercultural
communication, a student noted that one of "the most significant learning experiences"
was the professor sharing his own "cross-cultural mistakes" and "valuing the
[intercultural] experiences of others," which "helped the class feel free to open up and
share" (NE-16). Groome affirms the importance of the teacher's attitude in creating a
healthy learning environment for MEE.
"The educator's underlying attitude is perhaps the most crucial variable in
shaping the activity of Christian religious education. The teacher's
attitude shapes, in large part, the teacher's way of being with students, and
ultimately education is a way of being with people. [ ... ] If Christian
religious education is to lead people out in response to the Kingdom of
God in Jesus Christ toward lived Christian faith and human freedom, then
our most appropriate underlying attitude is to see ourselves as brother or
sister pilgrims in time with our students" (Groome 1999: 137).
In the same vein, in order for missional experiential educators to create the
conditions for critical analysis and reflection, they must also devote time and energy to
developing a healthy learning community. One of the goals of the incarnational teacher
is to create a learning community and context that is familiar to students yet stretches
them beyond their previous experiences. This is especially critical in a multicultural
learning community. Central to this task is a respect for diversity and a sense of trust that
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one will not be verbally or physically assaulted for expressing a different point of view.
Without this respect and trust, cooperative learning, controversy-based learning, and
critical analysis and dialogue are impossible, because as Freire says, "trust is basic to
dialogue" (1970: 169). A NWC student affirmed the importance of the teacher nurturing
a learning community with respect and trust when reflecting on a difficult and emotional
discussion regarding racism.
"[Our professor's] attitude encouraged listening ... showing sincere interest
in different points of view and being patient ... even as emotions were
expressed. [He] encouraged us to listen to the international and minority
students in our class - to hear their stories of racism, what they experience
every day. There could have been a lot of conflict in class, but [his]
attitude created an atmosphere in the class where we could be
vulnerable ... and it was okay. I've been in a lot of programs and
workshops on racism lately. Emotions always flare up and things get
really negative ... people just shut down ... but this [class] was the best.
We could be vulnerable because we learned to really listen to each
other... and empathize" (Kraus 2006)
It is crucial that students are assisted in building a learning community from the

start of the multicultural experience by getting students to reflect upon the communities
from which they come and choosing· orientation exercises that begin building respect and
trust between students. As time progresses, it is important for faculty and staff to help
students address issues of power, privilege, and diversity within the group, particularly if
some voices seem to dominate over others. This is crucial if a learning community is to
exist in which there is a sense of equality. In the end, when careful attention is paid to
nurturing a multicultural learning community, the educational experience will be
enhanced from within the learning community and students will respond by saying, "I
learned a great deal about intercultural diversity from our own [learning] community ...
and I learned about my own culture!" (81-4).
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Immersion in a new cultural community and participation in a multicultural
learning community can lead to a powerful learning experience about oneself and the
world. In a ternl paper written at the end of a CGE program, one student wrote:
"As I arrive at the third section of a year-long project on race, whiteness,
guilt and privilege, I step back to remember how my own thinking on
these problems has been shaped. Although I started thinking about race
and alliances in high school. 1 began thinking critically about these issues
and about myself as a white person in a more communal environment
during the four months I spent studying in Mexico. An appreciation of
privilege and guilt and responsibility came not only from being in a thirdworld country, but significantly from living, learning, and reflecting with a
diverse group of students who challenged and inspired me to confront
these issues within myself." (Rivchin 1998)
For many students, testing ideas, engaging in dialogue, and sharing what they
have learned with their peers is one of the most important aspects of the educational
process. Gordon Murray, the former director of Experiment for International Living
programs in Nepal, writes: "When one puts energy into sharing what is important and
challenging to one's own growth, chances are it will be of value for other people's
growth" (1993 :29). Moreover, becoming empowered enough to speak up in a group of
peers is often part of a student's development in engaging in dialogue with members of
the host community. By building communities of learners in which students learn to
listen to each other, to engage in dialogue with respect for differences, and to manage
conflicts with each other in a healthy way, students can develop the skills necessary to be
competent learners in broader intercultural community contexts.
Likewise, it is important that learning communities be immersed within the local
host community (See Figure 5.3). This serves to further the goal oflearning from and
within the local community because if students were to remain isolated in "island"
communities of their peers, then their learning would be incomplete and they would fail
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to meet this goal of MEE. As stated earlier, students must engage in dialogue with local
people in the host community regarding the content of their education in such a way that
their education is truly community-based. In order for this to happen most effectively,
students must, when possible, live with members of the host community for at least part,
if not, all of the multicultural experience. While dorm facilities at schools in the host
community may provide MEE students contact with local students, it is important that
students not be segregated into ghettos made up exclusively of their own peers. The
experience of living with a family or other local community provides a window through
which to view the host community. In such living arrangements, students have direct
encounters with different family structures, work environments, social attitudes and
values, gender relationships, organizational structures, moral norms, and many other
patters of behavior, communication, and organization.
Students in CGE programs participate in a cultural orientation designed to prepare
them for the home-stay experience, then each student is placed with a different family in
the same working-class neighborhood. At the beginning of the home-stay experience, a
workshop is held for students and host families in which they get to know each other and
talk both about cultural issues and other issues of common concern. The neighborhood
then becomes the classroom, and host families and others within the neighborhood
become the primary teachers, as students engage in problem-based learning within the
local community. Depending on the length of the program, students meet on a regular
basis with a home-stay coordinator to critically analyze and reflect upon issues that arise
in order to better understand what is being experienced and learned in the broader
community context.
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in order to better understand what is being experienced and learned in the broader
community context.

Whik students are reminded of ethical guidelines regarding respect for the
privacy of host family members, they are also encouraged to make connections between
what they learn from living with local families and the topics being studied in their
academic courses and/or the learning objectives of their intercultural program. The
home-stay experience is not considered an extracurricular activity but rather an integral
part of the educational process. Often it is through the home-stay that students learn the
most. Upon review of hundreds ofCGE post-program evaluations, nearly every homestay participant stated that while feeling anxious before the home-stay, in the end it was
one of the most enjoyable and important learning experiences of the program. In one
evaluation regarding the most significant aspects of her education in Mexico, one student
stated:

"It was interesting for me to go through a crisis with people in poverty
[ ... ] to know really what happens when they need something. My sister
was really sick and she still is [ ... ] to learn about the whole idea of how
[screwed] up the whole health care system is [ ... J was a good learning
experience. I think it's hard to get a concept of everyday poverty if you
don't live in it" (CE-129).
The CGE home-stay program is a partnership designed in dialogue with
community members, who volunteer to become host families and to share in the learning
process with students. This process of dialogue for partnership is vital for both the
effectiveness of the learning experience and the health of the host community. Because
of a careful, ongoing process, the program has been a positive educational partnership for
both CGE and with the local communities in which they have study centers. Some
families have been hosting CGE students for over 20 years!
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others. In fact, community is the indispensable ingredient/ollowing a missional
education experience. Former CGE and SUM students all testified to the necessity of
community in taking the new discoveries and energy from their learning experiences and
putting them into action. 9 This is true essentially for two reasons: accountability and
partnership.
First, because, as Bonhoeffer said, "we belong to one another only through and in
Jesus Christ" (1954 :21), community creates a structure of accountability whereby
students are held to the expressed discovery of their vocation as Christian global citizens,
and the resultant promises made to God and one another. In other words, "we need each
other because of Jesus Christ" (1954:21). As MEE moves learners from reflection to
action, community is needed to hold learners accountable to the critical movement in the
learning process: active participation in God's mission. Action is what brings the
learning process "full circle" and moves students to the next cycle of learning. As one
participant of several CGE short-term programs stated:
"I discovered I needed others to make the learning experience . stick. '
[After other CGE travel seminars] God had opened my eyes, but the
promises I made never turned into real action .... But this time [the class]
promised to hold each other accountable. [ ... ] We need each other to
remind us of our promise to God and one another."l0
Second, students not only need community for accountability, but also for
partnership in fulfilling the vocational task to which they have been called. One's
missional vocation can never be fulfilled alone. "Again, Bonhoeffer reminds us that, "a
Christian comes to others only through Jesus Christ" (1954:21). And one only comes to
Jesus Christ through community (Hunter 2000:54-55). God's mission in the world is
never done alone, but always in partnership with other members of the Christian

159
community. And those partnerships are what sustain Christian global citizens in Gods'
mission. A SUM graduate who serves as an inner-city minister in Minneapolis shared
that the only reason he has been able to continue in urban mission is because he has
partners in ministry to help sustain him. "I have a circle of brothers and sisters that share
a common passion ... creating energy to sustain me in urban ministry. They are my
partners in ministry ... strength when I want to 'throw in the towel.' [ ... ] I would have
quit ifl had to do this alone" (SI-S). Another student said she discovered, "Community
enlarges our capacity to be a Christian. We need each other to be the person and
community that God intends us to be .... Even as we struggle together ... our hope is
contagious" (SI-3).
The power of Christian community, community that learns together, discovers
missional vocation together, and serves together as Christian global citizens was very real
for one former CGE student:
"Luckily. " I was surrounded by a network of people who were able to aid
me in my growing process. The group was such an essential part of the
experience, as each person had unique personal histories and goals from
which to view and sort out all we learned during our travels. . .. Of course,
there are problems that arise from being in a group, but overall these men
and women provided me with inspiration, intellectual ideas, and hope in
making our world a more just and sustainable place. [ ... ] However, an
equally powerful experience was coming together [after the program] with
people from my previous traveVstudy groups. [ ... ] Coming together from
places so far away to take part in things that manifested what we learned
on our trips was an experience too great for words .... All of the [former
CGE participants] reminded me of the fight for justice that we are
struggling with, but also that we have each other to share these struggles
with on our journeys" (Falbo 2005:6).
MEE that includes full participation of the people in the learning community is
the beginning of the process of community organization. (Hertig 2002:63).11 When
students change by becoming less passive and more the primary actors in their own
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learning and personal growth, learning becomes community empowerment for
participation in God's mission. Moreover, learning from and within the context of
community involves and deepens our understanding of God's missional activity in the
world, enhances awareness of one's own culture and other cultures, raises issues that
require serious reflection, nurtures partnerships for missional ministry, and sustains us in
obediently fulfilling the promises we have made to God and one another to be active
Christian global citizens in the kingdom of God.

Diversity and Intercultural Communication
Intercultural sensitivity and communication is not natural. Throughout human
history, cross-cultural contact usually has been accompanied by bloodshed, oppression,
racism, or genocide. Because intercultural education and communication works at
changing our "natural" behavior, it must be approached with the greatest care possible
(Bennett 1993:21). The previous sections in this chapter have explored how a deliberate
and careful approach in a transformative process involves immersing learners in the host
community, and exposing them to the diversity of people, ideas, and experiences in the
host culture. Because students and teachers alike are prisoners of their cultural
backgrounds, as learners they should engage in dialogue with people of diverse
backgrounds whenever possible because true multicultural awareness and competence
can only be developed through encounters with diverse populations within dominant
cultures. Such immersion experiences encourage learners to transcend traditional
ethnocentrism, tear down walls of prejudice and racism, explore new relationships, and
work to increase understanding across cultural boundaries (Saengwichai 1998:239). To
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share life with others is to learn to cross the enormous personal as well as cultural
differences in order to learn to understand and relate to one another.
Many intercultural progran1s define the success of their programs by the extent to
which students are immersed in the host culture and develop positive relationships with
individuals in the host community. For example, Gochenour and Janeway of the School
for International Training define the "success" of intercultural experiential education as
..the degree to which a person is able to enter into respectful, appreciative (though not
necessarily admiring) relationships with a culture other than his or her own, and discover
some values that have personal significance and a sense of common humanity" (1993 :23). However, the mere fact of living in another country, or even living with members of a
different culture within one's own community, does not necessarily lead to the
development of an understanding of another culture, appreciation for it, or ability to
communicate effectively within it. Mintz and Hesser observed this while coordinating
service-learning opportunities in diverse cultural contexts:

"An appreciation for and an understanding of diversity does not
necessarily happen by chance. Working within a diverse context requires
deliberate attention to cultural differences and commonalities, as well as to
the links among power, privilege, prejudice, and oppression" (1996:27).
Building upon the work of Piaget, Bennett offers a developmental model for
understanding intercultural sensitivity that "posits a continuum of increasing
sophistication in dealing with cultural difference, moving from ethnocentrism through
stages of greater recognition and acceptance of difference," which he terms
"ethnorelativism" (Bennett 1998:26):2 (See Figure 5.4.)
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Figure 5.4
Milton Bennett's Developmental Model of Intercultural Sensitivity (DMIS)
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Moving students beyond the ethnocentric stages of cultural sensitivity to
acceptation, adaptation, and integration requires an intentional integration of learning
about intercultural communication into the educational program. The use of assessment
tools of intercultural awareness and sensitivity, such as the Cross-Cultural Adaptability
Inventory, the Cultural Adaptation Inventory, the Intercultural Development Inventory, or
the Intercultural Ethnorelative Test can serve to increase students' awareness of their
progress through stages of ethnocentricity and ethnorelativism.

14

Intercultural education

facilitators and faculty can then tailor their pre-intercultural immersion orientation and
educational work to the students' demonstrated levels of intercultural awareness and
sensitivity.
While experiential activities related to intercultural awareness and communication
used in orientation programs prior to the intercultural experience may be helpful by
introducing students to important intercultural issues and concepts, students are much
more likely to remember what they learn while in the cross-cultural context, as the
information is much more relevant once they are actually in the host community. In fact,
for its study abroad programs, Kalamazoo College recently eliminated much of its predeparture orientation program due to the recognition that it was much more effective if
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the learners received the infonnation on-site in the foreign country (Citron and Kline
2001). In the same way, CGE and NWC conduct more in-depth intercultural orientation
sessions in the host communities. For NWC, this takes place where students conduct
their intercultural service-learning and under the facilitation of the community partners.
But it is not a question of either/or since intercultural programs ought to educate students
about intercultural communication during pre-departure and in-community orientation
sessions, and also incorporate such learning into the design of the overall program. For
example, students are more likely to understand what is meant by "polychronic time" and
"monochronic time" once they are living with host families or serving in the host
community than before they have actually experienced significant cultural differences.
Many of the structured intercultural activities that are typically used in the classroom
prior to the immersion experience can be used just as effectively once students are in the
host community. The debriefing of such activities is then richer, as participants begin to
draw connections to their current experience and can discuss their differing perceptions
with each other.
While it is essential that experiential programs include education about
intercultural communication, educators must not fall into the trap of stereotyping all
members of a given society and excluding the voices and cultural values of minority
groups within the host country. This is especially important for missional educators who
seek to stimulate the development of global awareness and multicultural thinking
because, as Nobel Peace Prize recipient Koffi Annan stated in his December 2001
acceptance speech, "Today's real borders are not between nations, but between powerful
and powerless, free and fettered, privileged and humiliated" (quoted in Gingerich and
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Lutterman-Aguilar 2002:65). Similarly, in her essay entitled "Cultural Adjustment,
Power, and Personal Ethics: Three Critical Incidents," Blanchard suggests that much of
the violence evident in today's world is
" ... a result of the concept of one culture (dominant) being pushed to
recognize what has always been there: unrecognized (non-dominant)
cultures wanting to share power. With that in mind, a sojourner might
want to ask: What has been written on how to communicate effectively
with people from those particular [non-dominant] cultures? What has
been written and who wrote that information?" (1993:109).
Experiential educators should help students understand that cultures are not
monolithic but rather that all nations include dominant cultures and co-cultures, or
dominated cultures (Blanchard 1993). Folb articulates this clearly when she states:
"When we talk about the concept of dominant culture, we are really
talking about power - those who dominate culture, those who historically
or traditionally have had the most persistent and far-reaching impact on
culture, on what we think and say, on what we believe and do in our
society" (1985:119).
Issues of cultural dominance and power are most difficult for members of the
dominant culture to address, particularly because these issues can be confrontational,
address personal and systemic sin, and arouse deep emotions. This was evident in
sessions on racism, cultural dominance, and power in all three programs in this study.
The dominant cultural and racial group was often resistant to wrestling with these issues,
even when confronted by the experiences of their peers. Therefore, teachers and
facilitators must handle such issues with extreme care and thoughtful reflection. While
often difficult, educators must address these issues in MEE, for education programs that
only expose students to the elite sectors of a particular community or country and only
teach about the cultural values of the dominant group are limited in scope and missing
out on important opportunities to develop what Ephram Smith defines as "kingdom
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citizenship" in which issues of power and privilege are addressed in a healthy way and
lead toward '"biblical reconciliation" (Smith 2006).15
For example, as students learn the language of the country or a dialect of the
community in which they are studying, they may learn words that are commonly used to
demean people who belong to a cultural subgroup or ethnic minority within the dominant
culture, as well as expressions that may not seem demeaning but which reflect the power
and values of the dominant group (Gingerich and Lutterman-Aguilar 2002:66). With
assignments such as critical incidents one can use collective debriefing of the incidents to
raise questions about the role of dominance within culture (Blanchard 1993). When
students use phrases they have learned that reinforce stereotypes of certain groups,
faculty can engage the students in critical analysis of the origins of the expression and
relate it to the power structures within society. In addition, they can design group
activities to explore stereotypes and involve students in simulations regarding power and
privilege, as well as in discussions with people in the host community who hold different
positions with regard to power and privilege. For example, CGE faculty in Mexico
organized a workshop with students and community members on racism, including
participation of white, indigenous, mestizo, and African-descent Mexicans. During the
workshop, students and community members listened to the testimonies of people from
different groups regarding their own experiences related to power and privilege or the
lack thereof and then talked in small groups about the complexities of racism in their own
societies (Gingerich and Lutterman-Aguilar 2002:66). In MEE, these kinds of
educational activities, within the class or in partnership with the host community, should
involve critical analysis and biblical reflection. This is necessary in the process of
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leading learners toward biblical reconciliation and responsible Christian global
citizenship.
Given the goal of multicultural education to develop non-exploitative
relationships between people of different cultures and the reality of dominance within
nearly every nation on earth. it also is important for missional educators to raise ethical
questions regarding the nature of the cultural adaptation expected from students. For
example, is it hoped that students will adapt to the behaviors of the dominant group?
Which rules of interaction should they be expected to follow? There may even be
occasions in which, as Blanchard suggests, "We may well want to ask: Is not adjusting an
appropriate response in an intercultural setting?" (1993: 108). These ethical concerns
reflect those of multicultural, liberation, feminist, and critical pedagogues who call
attention to the dominance of unitary elitist worldviews within educational systems and to
complex power relationships related to race, class, and gender, and sexuality within
cultures (Maher 1987; Gore 1993; Giroux: 1996; Bell, Morrow, and Tastsoglov 1999).
Missional multicultural experiential educators need to pay special attention to
issues of dominance within culture. Consequently, educational programs must be
designed that will not only teach students about intercultural communication but also
about the complexities of the host community. Enabling students to come into contact
with diverse sectors of the host community, including non-dominant groups such as
indigenous peoples, ethnic minorities, poor people, and other people groups whose voices
often go unheard in the church and academia, needs to be intentionally part of the design
process. By engaging students in dialogue with those whose "right to speak has been
denied them" (Freire 1970:76), missional experiential educators open new avenues for
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intercultural understanding, partnerships in God's mission, and responsible Christian
global citizenship.

Transformation in Action
One of the goals of MEE is teaching students how to learn so that future reflection
and analysis on experiences will lead to continual growth. Consequently, MEE places
greater emphasis on action than most other educational models, even those using the
language of praxis. Therefore, it is critical to understand that praxis in MEE refers not
simply to actions but to the reflection that lies behind and within actions. Too often
praxis is simply a synonym for action rather than for reflection on life oriented towards
and involved in action. For MEE, the "praxis of God" is the primary text for learning.
To understand what God is presently doing in the world we must bring the biblical
narrative into dialogue with our situation, for Scripture tells the story of God's "missional
activism" in the world. Moreover, if a core missiological value ofMEE is to actively
engage the Christian community in God's mission in the world, thus equipping Christian
disciples to become responsible global citizens and multicultural thinkers, we must more
fully explore the praxis of "reflection-in-action" in experiential pedagogies.
As discussed extensively in the "Background to the Research," intercultural and
experiential education share common goals with MEE of increasing students' global
awareness and intercultural competence, thereby empowering them to become
responsible global citizens. Most international experiential educators share the sentiment
of CGE Central America Director Kathy McBride, who states, "In CGE programs we
seek to influence students in the direction of becoming committed agents of change"
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(2005). This is a natural expectation because critical analysis and reflection, which plays
a central role in experiential education, leads to "conscientization"" ... an awakening of the conscience, a shift in mentality involving an
accurate, realistic assessment of one's locus in nature and society, a
capacity to analyze the causes and consequences of that, the ability to
compare it with other possibilities, and finally a disposition to act in order
to change the received situation" (Boston 1973 :28).
Experiential education is grounded in action and leads to new action after critical
analysis and reflection. In fact, education has not really taken place unless it leads to
action (McBride 2005). Freire writes that "reflection-true reflection - leads to
action ... " because ''thought has meaning only when generated by action upon the world"
(1970:52,64). When education is centered on problems that require solving, it is natural
for learners to want to take action. Freire's problem-posing strategy empowers students
to either accept their life situation or challenge and change it. This is evident in the
following journal entry written by a CGE student in Central America:
"In some ways I feel like my experience here in El Salvador was an
awakening, but in other ways I feel like I have just been given an
enormous amount of responsibility. [ ... ] If anything, this trip has given
me something to dream for. I'm not sure ifit's for peace, utopia, the
kingdom of God on earth, or the fall of globalization. But what I do know
is that it's a good dream. A dream that calls for me to act with everything
I've been given in this life and shine it bright for everyone else to see. I
can't exactly say what the change will be, but 'a new world is possible' if
we all decide to do something about it. Poco a poco" (Jungerberg 2002).

And herein lies the power of experiential education: having learners reflect on
experiences and through that reflection make decisions about changing their thinking and
behavior. Changes in thinking and behavior requires learners to "create new forms, new
methods, new structures; and it requires them to find new content, new ideas, new truths,
and new meaning to bear on the new challenges" (McLaren 2004:192). From a missional
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perspective, this means coming to awareness that Jesus' call to the Kingdom of God is a
call to transformation from one way of life to another. And such an awareness leading to
transformation only takes place as a learning community and its individuals open
themselves to the Holy Spirit; for in community learners are joining together to help one
another experience transformation.
Missiologist Robert Tuttle, Jr. states that to grow in Christian faith and life is to
be open to the "converting work of the Holy Spirit that takes place through faith and trust

in Jesus Christ." This means that our Christian life will be a series of conversions
because "we remember then forget, remember then forget, but we mostly forget ... " what
we have learned about God's work in our lives and the world. This is why we need
community. Community helps us to remember God's narrative in our lives and the lives
of the community past and present. This is how we open ourselves up to the experience
of being "converted again and again."
As the learning community prayerfully reflects upon and analyzes problem-based
content together with the members of the greater community in the intercultural setting,
engaging in dialogue, and collaborating with them, learners can become empowered and,
in turn, develop the skills they need in order to take action that makes a difference in
God's world. (See Figure 5.5.) This is because some of the skills needed for mission are
precisely an awareness of cultural differences, the ability to listen to others, to engage in
respectful and vulnerable dialogue, to analyze problems critically from mUltiple angles
and perspectives, and to foster reciprocal partnerships within the community (Whiteman
1996:138).
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Figure 5.5
MEE Praxis: Action
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MEE can also expose students to diverse cultural understandings of mission and
responsible global citizenship, as well as to diverse cultural approaches to social
transformation being taken by leaders within their spheres of influence within the host
community. For example, nursing students can conduct research regarding important
work and critical care issues related to HIV/AIDS addressed by healthcare workers in the
host community, while business and economic students can meet with local business
leaders to explore new directions and approaches to ethical business leadership and
globalization. Ministerial students can learn about different cultural approaches to
evangelism and church planting among diverse people groups, while social workers
research indigenous approaches to community development. And so on.
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Students who possess adequate language and/or intercultural communication skills may
collaborate with members of the host culture in local projects of social transformation as
considered appropriate by people within the community. However, while it is not always
appropriate for students to participate in direct action during the time in the host
community, faculty, staff, and facilitators can help them engage in ongoing reflection
upon their missional vocations and the type of action they may take in the future. Insuch
situations, journals, field notes, and other writing assignments are also perfect tools for
reflection upon the meaning of God's global mission, and action for on-going personal
and social transformation.
True transformation is a not a temporary change, a feeling, or "mountain top
experience" that wears off in time. It is a change within a change that causes us to see
life differently, to change values and perspective, to change priorities and motives, to
change thinking and actions (Hull 2004:72). It is an on-going process. What we will be
is not yet clear. God is constantly transforming us from what we were and are into what
we are becoming, not just as individuals, but as participants in the transforming realities
of families, communities, cultures, and the world. In this way, new transformation does
not nullify former experiences, but rather reshapes them for growth. This reinforces the
need for constant reflection and analysis on our experiences, particularly within the
context of Christian community, so that we remind each other of God's gracious work in
our lives and our commitments to participate together in God's mission in the world. In
this way the learning community "acts out," not just "learns from" in the MEE process,
for ultimately the importance of learning is living out our missional vocation as a
transformed and transforming community. This is a praxis that can truly be called
missional activism!
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Reciprocity
Because a distinctive of God's mission in the world is one of relational
reconciliation - about creating commlmity, MEE programs ought to be based on
reciprocity with the host community. Hence, the design and implementation ofMEE
programs, as stated earlier, involve collaboration and dialogue with community
constituents regarding the ways in which educational programs can be mutually
beneficial.
Roland Wells, founding director of SUM, calls attention to the needs of the local
community as well as students, and highlights the problem of "using the community to
provide an education for the participants" (2005:6). Similarly, in her analysis of the
impact of U.S. students on Indian society, Jennifer Ladd asks,
"How are they [the Indians] affected by our process of growth and
learning? Are we in danger of using other cultures ... for our own ...
needs, this time taking personal growth and cross-cultural awareness
instead of cotton and tea? Are we exploiters or imperialists unconscious
of the consequences of our learning?" (1990: 123).
John Wallace phrases the ethical questions regarding reciprocity in intercultural
education as follows:
"How much obligation do we assume toward the host culture in which
these experiences are offered? When we enroll students in a laboratory
course on campus, we are placing them in an educational setting that is
completely under our control. When we encourage them to engage in
experiential education, we are implicitly urging them to use a particular
culture as their laboratory. Is this fair to the hosts? How would you and I
react if a young Saudi Arabian, for example, were to visit our communities
and our homes and ask us to assist him with a study in which he proposed
to find out American attitudes toward cleanliness in public toilets? It is in
many cases just such individual studies that we are inflicting upon our
overseas hosts. Should there be a line drawn beyond which activity would
be considered objectionable, intrusive? Who draws such a line, and how
can it be justified to the students whose education will be inhibited
thereby?" (1993: 16).
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Given the goal of educating for Christian global citizenship and multicultural

competence, missional experiential educators must grapple with these ethical questions
regarding their relationship to the communities in which students are placed and

ens~re

that their programs are not undermining their goal of increasing understanding by instead
engaging in acts of cultural invasion. Freire writes:
"In this phenomenon, the invaders penetrate the cultural context of another
group, in disrespect of the latter's potentialities; they impose their own
view of the world upon those they invade and inhibit the creativity of the
invaded by curbing their expression. All domination involves invasion - at
times physical and overt, at times camouflaged, with the invader assuming
the role of a helping friend" (1970: 150).
The faculty and staff at CGE, SUM and the intercultural studies program at NWC
would argue that their purpose is not cultural invasion but rather the development of nonexploitative relationships between people of different cultures. Therefore, they have a
responsibility to work collaboratively with the local community to ensure that their
relationships are built on reciprocity and not on any kind of exploitation.
In her research regarding both educators' and community partners' attitudes
toward the benefits that the latter may receive from intercultural experiential education,
Amy Greeley identifies two primary types of reciprocity. The first is "specific
reciprocity," which involves "giving back directly to those who have served them,"
whereas the second is "generalized reciprocity," in which the experiential education
program and the community "believes that someone or some group, be they from the host
community or not, will benefit from what participants contribute to society someday"
(2004). The latter may be the most common in experiential education and is clearly the
most difficult to assess. Thus a few strategic questions for those involved in the design
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and implementation of intercultural experiential education programs are: "What type of
reciprocity, if any, is involved? Does the larger community benefit from the students'
learning? If so. how?" (2004).
Service-learning. short-ternl mission trips, and internships are often seen as forms
of direct reciprocity because it is hoped that participants make valuable contributions to
the communities where they work, giving back to the host communities while also
learning from them. These kinds of programs are becoming very popular, according to
the 2006 Open Doors survey, which reported a large increase in the number of students
participating in internships and cross-cultural work programs. Nonetheless, special
concerns about "cultural imperialism" are raised by this demand for international servicelearning, short-term mission, and internship programs, because students who are not
fluent in the required foreign language and who do not have the proper attitude toward
and a full appreciation of the host culture may unwittingly act as cultural imperialists and
do more damage than good. In the now famous words of Monsignor Ivan Illich, "To hell
with good intentions. (This is a theological statement.) You will not serve anybody by
your good intentions ... the road to hell is paved with good intentions ... (1968).
Therefore, MEE programs must evaluate students' suitability for service-learning, shortterm mission, and internship projects, provide sufficient training and preparation, as well
as assess the desire for and potential effectiveness of such projects in the host community
so the working and learning relationship will be truly reciprocal.

Celebration
While in EI Salvador on a CGE travel seminar, our class stayed in the agricultural
community of Nueva Esperanza - ''New Hope." I6 There we lived with, worked
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alongside, and learned from the members of this Christian cooperative community. Sister
Naomi was our cultural guide and teacher, and the spiritual leader of the entire
community.
One day over 1,000 people from the surrounding rural communities came together
to rebuild a dike that had been destroyed by a powerful hurricane. Although international
aid had been given to the Salvadoran government specifically for rebuilding the dike, the
government failed to act and during several rainy seasons the communities along the river
flooded. So on this day, Sister Naomi had brought the people together to do "God's
work" by rebuilding the dike. In sweltering (115 degree) heat and humidity, we worked
together filling bags with sand and rebuilding the dike. The work was grueling, yet no
one seemed to complain. After 12 hours of backbreaking work, we gathered at the
church in the center of Nueva Esperanza to celebrate the Mass. Hot, sweaty, smelly,
dirty and exhausted, we sang praises to God at the top of our lungs. As we prepared for
the Holy Eucharist, the "Great Thanksgiving," Sister Naomi stood before us, and with
arms reaching to heaven exclaimed, "Today we celebrate the work of the Holy Spirit
among us! Today we celebrate the new thing God has taught us! We have learned that
together, united in Christ's spirit and body, we can do what no government or mighty
army can do to us or for us. In this Mass, we celebrate the work of Jesus, His presence,
in our community!"
On the final evening of our stay in Nueva Esperanza, during a community Bible
study, Sister Naomi led us in joyful celebration and thanks to God for the new things
each of us was learning, even giving thanks for our struggles and questions. She also
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gave thanks for the new experiences we would have in service to God as we lived in
solidarity with the people of Nueva Esperanza.
Following our final "fiesta" together, a student asked Sister Naomi why she
placed so much emphasis on celebration.
"It is the Latin way," she replied. "It is also the biblical way ... to
celebrate new learning and God's revelation in our lives. Jesus said, 'I
have taught you these things so that my joy may be in you, and that your
joy may be full.' Joyful celebration is both the outcome and the fuel that
provides the energy for service and learning, which in turn keeps the cycle
going." (See Figure 5.6.)

Figure 5.6
MEE Praxis: Celebration17
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Sister Naomi told us that education has not occurred until a new action step has
been taken, until we take what God has revealed to us and obediently put it into a new
action - a new way of living. Real learning is evident in a life transformed by God's
Spirit, and that is worth celebrating. Celebration also serves as a ceremony, a rite of
passage,18 which acknowledges our transformation as new creations in Christ. In the
same way, Kathy McBride, of CGE, says that celebration serves to imprint what we have
learned, evidenced in our new actions, on our hearts and minds. Whether these are "big"
or "tiny" actions steps, they must be celebrated because they are important (McBride
2005).
Richard Foster, in Celebration of Discipline: The Path to Spiritual Growth, states
that since most action steps are taken within the context of or relation to community, they
should be celebrated with the community. We should celebrate the work of God's Spirit
among us as the body of Christ no matter which part does the work; it is still together.
New actions are signs of openness to the Holy Spirit and God's transforming work within
us. And this work of God has missional implications; it is a living testimony! New
learning, evident in life transformation, no matter how small, encourages others in the
community - those who have been partners in our learning and those to whom we can be
a witness (Foster 1998: 191).
"Celebration brings joy to life, and joy makes us strong" (Foster 1998:191). Our
work in God's mission can be exhausting and make us weary. But Scripture tells us,
"The joy of the Lord is our strength" (Nehemiah 8:10). Celebration restores our whole
being! It restores our strength to press on in God's strength (1998:191). Learning leads
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to action, and action leads to celebration, but we will not know the genuine joy of
celebration until there is a transforming work in our lives and communities.
Perhaps this is the missing ingredient in so much of education. I could find no
reference to celebration in any of the literature on experiential education reviewed during
this study. It was a new discovery! Ultimately, joyful celebration is what will keep the
MEE praxis going. For celebration produces energy that gives us strength to live in
joyful service in God's world!

Trained Educators
The research made clear that for MEE to be effective, skilled facilitators (faculty
or staff) are required who are trained in experiential and intercultural education and
aware of major issues in the host community. While expertise in specific academic fields
and knowledge of the host community are extremely important, they are not sufficient in
and of themselves to make the MEE program successful. Educators require specialized
training in experiential pedagogy. Citron and Kline support this point: "In-depth
knowledge of the philosophy and practice of experiential education, as well as training in
group facilitation, is essential for field-site faculty and staff, often referred to as study
abroad 'facilitators,' who playa pivotal role in the success of the study abroad program"
(2001 :23). Facilitators need to be familiar with the principles of experiential intercultural
education, as well as skilled in implementing them.
Moreover, facilitators need to possess attitudes and dispositions that support the
philosophy of experiential education. While on a visit to Mexico, I observed a professor
from a Christian college participating with his class in a CGE coordinated program. He
embraced a teacher-centered model of education in which the teacher is the expert from
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whom students must learn. In addition. visits to community organizations were seen as
"add ons" to his course lectures and not considered central to the learning experience. He
also openly expressed to the CGE staff that he did not see the value of structured
reflection and analysis sessions. As a result, he had a difficult time creating the type
learning atmosphere and community of learners that is at the heart of intercultural
experiential education. Given experiential education's emphasis on cooperative,
community-based learning through critical analysis of and reflection on experience, it is
important that facilitators value the knowledge and experience of both the host
community and the students and see them as "critical co-investigators in dialogue with
the teacher," involved in a mutual task of "unveiling reality" and creating knowledge
together (Freire, 1970:56, 68). A lesson to be learned is that among the most critical
elements in MEE is recognition that teachers need to be co-learners (Lingenfelter and
Lingenfelter 2003:84; Nouwen 1971:12-13).
Missional experiential educators must provide support and guidance but must not
dominate the learning experience. Dewey suggests that the educator "has the duty of
determining that environment which will interact with the existing capacities and needs
of those taught to create a worthwhile experience" (1997:45). Facilitators ought to set up
the experiences and conditions for students to develop a community oflearners in which
they articulate their individual and collective learning goals. As members of the
community, faculty and staff may serve as guides who work with the felt needs and
generative themes of the students and community, and remind students of their own goals
when necessary. Hence, if a student states that she wants to learn the language of the
host culture but spends most of her time with other students speaking her native
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language, the facilitator may remind the student of the original goal and encourage her to
determine how to achieve it if it remains an important goal.
Orv Gingerich. Director of CGE and Associate Dean of the Office of International
Programs and Augsburg College, notes that although the program's philosophy and
educational methods should be clearly articulated in all promotional materials so that
students know what they are getting into from the start, the faculty or facilitators should
also explain their educational philosophy to students because many may have developed
"authority-dependence" to the extent that they "assume education means listening to
teachers tell them what to do and what things mean" (Gingerich 2005). Freire points out
that if a liberating teacher asks students to co-develop the class the students often doubt
that this is "real" education" (Shor 1987:29). Hence, a major role ofMEE should be to
"de-program" students from merely traditional, mechanistic forms of learning and "reprogram" them into "an organic learning mode through the journey into living
community inside and outside of the classroom" (Hertig 2002:64). In other words,
missional experiential educators need to be prepared to help students become open to
new ways of being engaged in the learning process.
Basic knowledge of cognitive development and learning processes is also
important in order for facilitators to recognize challenges and design experiences that are
appropriate for the students, taking into account both the group and the individuals within
the group. On the one hand, experiences must be challenging enough for students to
grow, but not so challenging that students can not learn from them, and not so risky that
the experience becomes unsafe or unethical (McBride 2005).
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Citron and Kline write: "One principle often used when designing an experience
is that students will learn more if they are challenged beyond their 'comfort zone,' but are
not panicked" (2001 :23). This principle is based on the Yearkes-Dodoson Learning
Curve, which states that "maximum learning is promoted when the student's anxiety is at
a moderate level. When anxiety is too low, motivation to learn is limited. When anxiety
is too high, motivation is inhibited as well" (Debring, Willis, and Genet 1995, as cited in
Citron and Kline 2001 :23).
Missional experiential educators must be familiar with these principles in order to
design and facilitate appropriate experiences for students. In addition to preparing
students for new learning experiences, it is imperative to help the students engage in both
individual and collective reflection and analysis of the experiences afterwards. Not only
do educators need to be skilled in facilitating reflection and analysis, but they also need to
value it highly enough to actually schedule it into the program, providing sufficient time
in class for discussion of experiences. Given many educator's training in specific
disciplines, there may be a tendency to emphasize content over process. However, as the
research made clear, allowing adequate reflection time is vital for successful MEE
experiences.
Finally, missional experiential educators require training in intercultural
communication, including diversity training and facilitation of cross-cultural conflict. As
discussed earlier, students do not learn about intercultural communication through
osmosis, rather, learning about culture and intercultural dynamics requires intentional
facilitation. Citron and Kline suggest that a specific "culture coach" is needed. They
write:
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"'We believe that [intercultural education] participants benefit most from
the presence of a . culture coach" [ ... ]. We do not advocate isolating
students in a ghetto of their foreign peers. Research, however, shows that
if a group of foreigners find themselves abroad without a trusted adviser or
mentor who can help them make sense of the host culture, they can
misinterpret cultural behaviors, become alienated from the host culture,
and seek refuge in a third culture of their peers" (2001:26).
The need for a trained "culture coach" is also important when crossing cultures
within the learner's own community. The partnership between NWC and WRM prepares
both host (immigrant) families and students to serve as culture coaches for their
respective cultures. Research by WRM shows that the refugee and immigrant families
that most successfully transition to their new culture are the families that have trained
culture coaches. Likewise, the process of learning about a new immigrant culture and
how to sensitively serve people from that culture is more effective when WRM
volunteers have cross-cultural training followed by guided reflection and analysis
facilitated by the WRM staff(Fenrick, P. and Cook 2007). CGE has also learned the
indispensable value of trained culture coaches, particularly faculty, staff and host
families, in guiding learners through the challenges of learning about culture and
intercultural dynamics.
One important and sometimes neglected aspect of intercultural learning and
adjustment is preparation for re-entry into the community of origin before completion of
the intercultural experience, as students often report high levels of anxiety about the
return home and difficulty in the re-entry process. This is particularly true the longer the
intercultural immersion experience and greater the cultural dissimilarity to the student's
home culture. (Austin 1986; Westwood 1988; Hockman 1989; Holm 1992; Martin 1993;
Gingerich and Lutterman-Aguilar 2002). This reality can be equally true when simply
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crossing cultures within ones one own community. Therefore, it is important for
missional educators to incorporate learner preparation for the re-entry process into MEE.
Although this can take place once students return to their community of origin,
international experiential educators are increasingly stressing the importance of preparing
students within the context and community of their experiential learning environment,
before they return home.
"While growing attention has been paid to debriefing and reentry
preparation in recent years, too often this entire component is left to the
student's home campus to coordinate, resulting in an untimely, disjointed
facilitation by those who are less familiar with the student's overseas
experiences. A coordinated effort-from pre-program through postprogram-by the same facilitators, while often impractical, would be the
ideal application of experiential learning techniques to study abroad"
(Citron and Kline 2001).
CGE faculty and staff typically incorporate education about and reflection on the
re-entry process into their final group sessions and set aside at least one specific session
for re-entry orientation before students' departure from the host community. During the
re-entry session, students and facilitators discuss common re-entry issues and engage in
experiential activities including role-plays. For example, students are asked to visualize
someone who is important to them and then act out their best and worst-case scenarios of
what it will be like talking to that person about their intercultural experience. Other
students then provide suggestions and support. Students also are guided in discussing the
"emotional disconnect" of family and friends who have not shared in the intercultural
experience, and how to cope with the resulting feelings. In CGE programs, students are
asked to write a letter to themselves near the end of the re-entry session that will provide
them encouragement during their re-entry process. Facilitators collect the letters and
mail them to students approximately one month after departure from the host community.
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In order to facilitate a successful missional intercultural experience from start to
finish, faculty and staff require specialized training in the process of experiential
education, in addition to knowledge of the community and discipline-specific expertise.

Program Evaluation and Educational Assessment
Missional experiential education requires ongoing program evaluation and
educational assessment to ensure that learners are accomplishing the stated learning
objectives and to continuously improve the overall quality of the educational program.
Perhaps, this is the most overlooked ingredient in educational programs, but it is critical
for determining iflearning outcomes match educational goals and objectives.
Consequently, two types of assessment are necessary: first, the assessment of student
learning, and second, the assessment of the educational program itself. In fact, the
evaluation process is also a critical part of practicing an experiential pedagogy (Gingerich
and Lutterman-Aguilar 2002:75; McBride 2005).
In assessing student learning, the use of learning contracts may be particularly
helpful in providing a way for students to use the actual intercultural experience as the
basis for their learning and thereby enrich and complement their academic learning. In
addition, critical incidents, journals, interaction papers, and field-notebooks are useful
tools for assessing student learning in experiential education programs Gingerich and
Lutterman-Aguilar 2002:75). Given the wholistic nature of experiential learning,
intercultural experiential educators value creative assignments that encourage students to
make personal connections to what they are learning.
CGE, SUM and NWC include a capstone project that synthesizes what students
are learning. While the nature of the projects vary from program to program, experiential
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educators generally encourage students to design projects which will enable them to
choose topics that are personally important to them, will connect their current learning to
the rest of their lives, and enable them to take what they have learned back home with
them. Gordon Murray suggests that when choosing a project, students should work with
teachers in asking the simple question, "Where are you?" Murray emphasizes that it is
important for teachers to assist students in choosing "a path with a heart"-that is, a
project which allows the learners to make connections between their heads and hearts.
He concludes:
"Successful independent study projects almost always make this kind of
connection between head and heart or, more broadly speaking, between a
person's intellectual interests and the requirements of his or her school, on
the one hand, and the person's broader life and nonintellectual side.
Projects which are not fueled by the whole person quickly stagnate and
dry up in the absence of the familiar pressures of classrooms, teachers,
tests, and peer momentum" (1993 :39- 40).
On the other hand, "successful projects integrate the past with the present, the

home culture with the new culture, the head with the heart, the demands of academe with
"where you're at.' A successful project is always, in Don Juan's words, "a path with a
heart' " (Murray 1993:40).
In assessing student learning, both students and faculty members should return to
the stated learning objectives to evaluate the extent to which those learning outcomes
have been achieved (Jaenson 1993). To aid in this evaluation process, experiential
educators are encouraged to provide students with self-assessment forms that list the
agreed upon objectives and which can help students provide their own feedback
regarding the quality of their work and the degree to which they have accomplished the
learning objectives.
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In addition to assessing student learning, it is essential to engage in continual
assessment of program effectiveness related to goals that are explicitly incorporated into
the program design (Wallace 1993; Wyatt 1993; Jaenson 1993; Citron and Kline 2001).
Course evaluations and overall program evaluations, such as the one used for this study,
should remind learners of the stated course and program goals so that programs can be
evaluated on that basis. Just as student learning should be evaluated on the basis of
clearly articulated learning objectives, MEE programs themselves should be evaluated on
what they say about themselves, their implementation of experiential learning
philosophies, and the extent to which they are truly rigorously academic, experiential,
intercultural, wholistic, transformative, and missional. The "essential ingredients"
articulated in this dissertation may serve as a helpful starting point for the assessment of
MEE programs toward effectively fulfilling the stated objective to provide a distinctive
missional pedagogy for the church, which awakens the apostolic imagination of Christian
disciples and prepares them to competently participate as global citizens in God's mission
to all creation.

Missional Implications of the Research
Maybe the old adage is true: Much more is caught than taught. Jesus seemed to
understand that what he taught his disciples would be caught by his disciples through
sharing every aspect of his life and ministry. That is why Jesus educated his disciples by
including them in the life of his missionary journeys, a missionary life they experienced
within community. They walked together, ate together, observed Jesus ministering and
teaching, participated with him in his miracles, prayed together, and shared fellowship
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together in homes. For Jesus, teaching his disciples was not preparation for mission, but
engagement in mission.
Likewise, Jesus also used parables and stories from life in the community to teach
the people and illustrate for his disciples the nature of missionaI ministry. After an
extended period of watching, listening, participating, and reflecting with him in mission,
Jesus sent them out in teams to practice the things they had seen him do. When the
disciples returned, they spent time with Jesus reflecting on and processing their
experiences. At the same time, in the midst of sharing life and participating in Jesus'
ministry, Jesus challenged their worldview assumptions about life and religion - who and
what was "clean," the meaning of the Sabbath, the role of women in society, the nature of
the Messianic Kingdom, the character of "teachers" and "servants," one's relationship
with wealth, the definition of neighbor, the purpose of the Law, etc. It was truly
missional experiential education, learning through reflective-action; and Jesus' classroom
was the community, the world in which his disciples lived.
These learning experiences in their life together with Jesus became the stimulus
for the Holy Spirit's work of transformation in the disciples' lives and eventually the
world, empowering them to be participants in God's global mission - starting in
Jerusalem, then on to Judea, Samaria, and "the ends of the earth" (Acts 1:8). Christian
disciples today should likewise be allowed to journey outside the confmes of the
classroom and interact with the world in all of its missional complexities and realities.
And missional educators should seek to model their work on the principles and values
taught and exhibited by Jesus in relation to his disciples.
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Postmodern students today are hungry for the same kind of experiential,
relational. and active learning the disciples experienced with Jesus (Hertig 2002:56). In
addition, such a process of learning is more congruent with the peoples of many non~
Western cultures (Reagan 2005; Lingenfelter and Lingenfelter 2003). Christian disciples
are in need of a spirituality that moves from primarily a passive/receptive mode, to an
experiential/reflective mode, i.e., "a missional action mode" (Frost and Hirsch 2003:135).
And herein lies the power of missional experiential learning: the experience, shared
within a community of disciples reflecting on and critically analyzing the experience, and
through the new insights discovered in that reflection making decisions about changing
their thinking and behavior. Such an education opens the door to the Holy Spirit's work
of grace in a life~long learning process of personal and social transformation. Such a
spirituality enables Christian disciples to discover their missional vocation, empowering
them for participation in God's global mission of proclaiming the good news of God's
kingdom come ~ "on earth as it is in heaven."
So why should we teach for transformation? God's call to the Messianic
Kingdom is a call to a conversion ~ a transformation - from one way oflife to another.
The apostle Paul instructs us,
"Don't conform any longer to the structures of this world, but be
transformed - completely changed - by the renewing of your mind. Let
God transform you into a new person for only then will you learn to know
God's will for you, and God's plan is good and pleasing and perfect"
(Romans 12:2).
As Christian disciples, we seek to measure our lives and ministries against the standards
set forth in the teachings of Jesus and the apostles. While it is true that everyone
continually falls short of these standards, we need to persistently strive to be transformed
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into the likeness of Christ. to be completely changed into "a new creation" (2 Corinthians
5: 17). This kind of character transformation only happens when the deepest parts of our
experiences and personalities are touched by the work of the Holy Spirit. In the same
way, transformation is not only a change of mind or heart as far as a person's convictions
and relationship with God are concerned, but also a commitment to join what is
understood to be God's program, i.e., God's mission for transformation in the world.
Jesus' call to the Kingdom of God is a call to a transformation from one way of life to
another. It is a transformation that leads to an "activist understanding of the church," i.e.,
an intentionally missional community of faith actively understanding and participating in
"holy deeds done in God's name" (Frost and Hirsch 2003:136).
Missional experiential education creates the environment and occasion for God's
Spirit to work this kind of transformation. For only when students encounter new
experiences and critically reflect on them in the context of Christian faith will they begin
to move beyond their own cultural and theological biases and be transformed into the
character of Christ and, in turn, work for transformation in the world. Using real life
experiences, followed by thoughtful group and personal reflective analysis, missional
educators can bring Christian disciples to points of decision and change in their personal
and communal lives, and ministries. And having experienced an enlarged concept of
God's involvement in the world and the Christian community's part in it, Christian
disciples are then liberated to engage in God's mission in which the whole world
becomes the arena for the revelation and in-breaking of God's kingdom. This is why
missional experiential education has the potential to be one of the most powerful tools
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available to teach us how to change, and, thereby, set us free to be instruments of God's
Spirit for both personal and social tl'ansfonnation.
MEE also emphasizes the kind of active learning that gets learners thinking and
applying knowledge. After all, as my father has often reminded me, "learning is living."
Just as a person does not become a basketball player by reading about the National
Basketball Association (NBA) in Sports Illustrated and watching the NBA Network on
television, so, too, one does not become an effective cross-cultural witness by simply
listening to lectures, watching videos, participating in simulations and games, or reading
literature about mission and intercultural communication. Words alone are not enough.
One does not learn about God's mission in a classroom or church pew and then begin to
serve God and neighbor in real life. One begins to love God and neighbor, become
actively engaged in the service of God's mission when learning in the experiences of real
life. For most people, real illumination and inspiration come from seeing and
experiencing principles in action. "It's in the doing of [mission] that its meaning will
become apparent" (Frost and Hirsch 2003:136).

In other words, people are motivated to

learn if they see and experience connection with the kinds of problems, issues and
questions they encounter in life and ministry.
For this reason, MEE is an on-going, dynamic process. It is learning how to
learn; it is learning in action. At the same time, the key to understanding the value of
MEE is realizing that it is not the experience itself, but the reflection and critical analysis
of that experience that transforms the intercultural experience into a worthwhile
missional experience. In order for a learned truth in MEE to become a lived reality - a
pattern of one's life - one needs the ability to reflect upon experience, and then integrate
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it into one's own life. In this sense, learning in action is truly faith in action. As the
Apostle James exhorts us, "Faith by itself, if it is not accompanied by action, is dead!"
(James 2: 17). MEE creates an environment conducive to assisting learners through this
dynamic learning process, and, ultimately, in "catching" what is needed for both doing
multicultural ministry and being Christian global citizens. This is why MEE offers the
most hope of helping Christian disciples understand and appreciate different cultures,
gain a global perspective of God's intercultural and intercontinental mission, and become
engaged in God's transformative work in the world.
The focus of this study was on intercultural experiential educational theory and
practice in hopes of gaining valuable insights for the creation of a distinctive paradigm
for missiological education in which Christian disciples experience an awakening of the
apostolic imagination at the heart of biblical faith, discover their personal and communal
missionary vocation, and are equipped and empowered by the Holy Spirit for
participation in God's mission in an increasingly interconnected and interdependent
world. Toward this end, the research revealed eleven essential ingredients that should
guide the design and implementation of a missional pedagogy for the formation of
Christian global citizens, i.e., Christians with both global awareness and intercultural
competence rooted in missiological values that are put into action.
The pedagogical discoveries from this research have important missional
implications, which have been discussed throughout the pages of this dissertation. In
summary, three missional implications should be highlighted.
First, MEE provides important "tools" for intercultural communication. Of equal
or greater importance, MEE also provides real-life experiences for using the intercultural
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communication tools and. in tum. developing intercultural competence. Such
intercultural experiences. followed by reflection and critical analysis, empowers Christian
disciples to be more effectively engaged in cross-cultural witness. The tools of
intercultural communication assist Christian disciples in moving between cultures as
multicultural thinkers. In other words, missional Christians have intercultural
communication tools that help them to know the critical questions to ask when
encountering people of another culture, such as, "Is this a high-context or low-context
culture?" These critical questions assist learners in determining the cultural lenses
through which others see, interpret and act in the world. In this way they have the ability
to be multicultural thinkers. Although no one can truly be multicultural, in the sense of
being "fluent" in multiple cultures, in this day of increasingly culturally diverse
communities, when every nation on earth is represented in the peoples of the U.S., and
other nations are experiencing similar diversity, Christians need intercultural
communication tools, and experience using those tools, that enable them to ask key
questions for learning about the cultures they encounter. A MEE empowers Christian
disciples to overcome the fear and anxiety that often accompanies a cross-cultural
experience and, thereby, have the necessary cultural empathy and social initiative to be
engaged with their neighbors of different cultures - nurturing new friendships and
sharing the Gospel of Jesus Christ.
Second, MEE creates possibilities for new partnerships in mission across cultural
and national boundaries. Since reciprocity, collaboration and dialogue within and
between communities are essential ingredients in MEE, the foundation has been laid for
building partnerships in missional ministry. As we have discovered in this study,
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learning experiences within diverse cultural communities opens eyes to see where God's
Spirit is at work in all cultures. We also learn to view communities through their own
eyes. New sensitivities then begin to emerge for discovering how and where God's grace
is revealed and expressed in all cultures. At the same time, in coming alongside one
another we to enter into, explore, and understand the inter-connected systems to which
we are all bound - the structures that impact all people and need transformation. This is
of vital importance because through this process of coming alongside one another to
listen and learn, we validate community members and remind each other that each
community has understanding, abilities, resources, and networking in their local contexts
that is valuable and foundational as we work in partnership for personal and social
transformation.
Finally, a missional experiential education stimulates a process of growth leading
to transformation, i.e., a conversion in which the old systems of meaning-making yield to
a new identity in Christ, an enlarged worldview, and wholistic understanding of God's
"glocal" mission. 19 This has much more radical implications than what might appear on
the surface. New identities are created in Christ that transcend national, ethnic, and
theological identities. This leads to an increased respect and celebration of all cultures,
which allows us with the greatest of humility to learn from all God's children in other
cultures and together, as citizens of God's global kingdom, build new partnerships for
proclaiming the whole Gospel of Jesus Christ in both "word and deed."
A truly missional pedagogy, a missional experiential education, has the potential
to awaken the imagination of Christian disciples and lead to an understanding and
practice of mission that is much larger in nature and scope than traditionally thought of in
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the church and academia. This is a mission that begins with God, not us. It is a mission
that begins with God's own character and with God's activity in the world.
Consequently, this is a mission that does not simply have implications for personal
transformation, but rather repercussions for cultural, political, ecological, religious, and
social transformation as well. Therefore MEE, when empowered by the Spirit of Jesus,
will demand a level of obedient discipleship that leads people out in response to the
Kingdom of God in Jesus the Messiah toward a lived Christian faith and the liberation of
all creation from the bonds of sin. And that is "Good News!"

Contributions to the Field of Missiology
My own intercultural educational experiences, as both a student and teacher
(always happening simultaneously), in addition to the rigor of this research process and
the resultant discoveries, have caused me to reflect on this study's contributions to the
field of missiology and the diverse disciplines that inform it and, likewise, it informs.
Some forward-thinking Christian educators have addressed the need for a drastic
transformation of both the curriculum and educational process of theological institutions
- from the local church through to the academy (Escobar 1996: 108; Banks 1999:4-13). I
"stand on their shoulders," building on the foundation of their initial work and responding
to the challenge for the development of a distinctively missional paradigm of Christian
education. Whereas others have called attention to this critical need and begun to
develop curriculum and reflect on the pedagogical process for a missional education, this
initial work needed to be taken to the next level in creating a pedagogical "recipe" for
missional experiential education. The need for a new and better "recipe" has been
explained in great detail (problem statement), and descriptions on the appearance and
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flavors of the new educational "cake" (educational theory) has been given by many
thoughtful educators, theologians, and missiologists. But to my knowledge, no one has
provided the "ingredients" and "recipe" for making this new and improved "cake." No
one has spent time in the "kitchen" doing the necessary research to test and refine the
"recipe," and then demonstrate the process of making the new "cake." So with this
challenge, an attempt has been made to move beyond theory toward creating a distinctive
praxis of missional education based upon research and reflection on actual practice.
Through this process of research and reflective action, significant time has been spent in
the "kitchen" experimenting, "baking, and taste-testing" in order to provide the
ingredients for this new "recipe." Consequently, I humbly, and briefly, suggest three
contributions this research makes to the interdisciplinary field of missiology.

Christian Education
The first contribution is to the field of Christian education, specifically from a
missional perspective. As referenced throughout this dissertation, experiential education
theory has played a significant role in the practice of Christian formation and
discipleship. In Latin America, Paulo Freire developed a theory of "liberating
education." His educational work was significant in advancing a radically new
understanding of Christian discipleship that leads to personal and social transformation
(1970; 1987; 1999). Juan Luis Segundo expanded the work of Freire in the development
of his "hermeneutic circle" (1974). This involves an on-going process of reflection and
analysis that challenges Christian disciples to interpret the Word of God afresh from and
for the present contexts of life. Christian educator, Thomas Groome, moved another step
forward through a "shared praxis" approach to Christian education. Its "metapurpose ...
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is to lead people out in response to the kingdom of God in Jesus Christ toward lived
Christian faith and human freedom ... " (1999:137). Ultimately each of these experiential
educational approaches for Christian fonnation and discipleship are really an exploration
into the meaning of mission.
In 1950 the Association of Professors of Mission came into existence and began
wrestling with the nature of the emerging field ofmissiology, particularly teaching
methods and curriculum. In recent years, missiologists and missiological educators from
around the world have been asking crucial questions regarding the relationship of mission
studies to theological education, specifically in the fonnation of men and women for
mission service (Conn 1983; Conn and Rowen 1984; Woodberry et al. 1996). In
searching for a new future in mission education, the focus of discussion and research was
on new collaborations between missiology and theology (Conn 1983), trends in
missiologica1 education and research, the ecumenical and international contexts of
mission education, and the role of disciplines such as history and the behavioral sciences
in missiological education (Woodberry et al. 1996).
More recently, Robert Banks undertook the task of exploring missional
alternatives to current models of Christian education (1999). His work made two
significant contributions to the field of Christian education. First, he advocated a
movement beyond "mission-oriented" education, where the primary task is to fonn
people for future missionary service, to a "missional model" of education in which
Christian disciples are actually engaged in mission service. Second, in constructing a
missional model of Christian education, he built upon the foundational work of Christian

197
experiential educators, such as Freire and Groome, and articulated the value of
experiential theory specifically for missional education.
In 2005, the Institute of Mission and Evangelism began organizing a series of
conferences in Europe and pUblications to consider "theological education as mission"
and "mission in theological education" (Penner 2005). But to date the research has
centered on the contextual and theological perspectives of Christian education, and
whether contemporary education is properly focused to meet the real needs of local
churches and mission agencies. The issue of pedagogy has been at the margin,
specifically in relation to contextualization, and as not yet been addressed on its own
merit.
Although the work and contributions of these educators has been vital for both the
inclusion of missiological content in and the development of missional models for
Christian education. none has significantly addressed the critical necessity to design a
distinctively missional pedagogy - a post-colonial, post-Enlightenment, post-Western,
post-Protestant, post-Catholic, post-Orthodox, post-nationalist, post-modem, (posteverything?) praxis of Christian education to meet the missiological challenges and
opportunities of the 21 5t century. In a very real sense, this dissertation is the "missing
chapter" from the previously mentioned works. From an explicitly missional perspective,
the contribution of this study is the weaving together of insights from the various threads
of missiological education, intercultural communication, experiential education theory,
and the discoveries from this research to create a distinctive tapestry of missional
education for the "active-reflective" formation of Christian disciples engaged in God's
global mission.
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Intercultural Communication and Interfaith/Religious Studies
The second contribution is to the fields of intercultural communication and
interfaith/religious studies as they relate to cross-cultural witness, church planting, and
missional ministry. As the research indicates, a missional approach to intercultural
experiential education provides Christian disciples with intercultural "tools" for the
development of multicultural thinking. Paul Hiebert says this level of intercultural
competence requires having "met-grids" that enable people to move between different
cultures (1994: 11 0). Through MEE Christian disciples are given a series of "cultural
lenses" through which to see, discover, and interpret the world when encountering
different cultures, thereby moving from functioning simply as mono-cultural Christians
to multi-cultural Christians. This leads to more effective cross-cultural witness and
missional ministry. In the same vein, MEE should also be effective in preparing
Christian disciples for interfaith/religious witness. Since similar principles for learning
about cultures apply to learning about non-Christian religions, it follows that the essential
ingredients ofMEE would also be effective in preparing Christians for interfaith/religious
witness. 2o
From this perspective, the cords related to the missiological field of church
planting are intertwined with threads from intercultural communication and interfaith
studies for cross-cultural witness and missional ministry, specifically for multicultural
and immigrant church planting. There is a growing need around the world, particularly in
urban centers, to build partnerships across cultures for the planting of immigrant and truly
multicultural churches. 21 Immigrant churches are, primarily, for first generation
immigrants. By comparison, multicultural churches are dermed as those most effective in
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reaching and creating Christian community for the children of immigrants from a
diversity of cultures. They are often referred to as either the "1.5 generation," i.e., born
in another country but arriving in their new country at a very young age, or the "2nd
generation" - people born in the new country to immigrant parents. Both groups are bicultural people. in that, they feel at home and can effectively function in two distinct
cultures - the culture of their parents and the new culture in which they live. Often they
do not yet feel "at home" in churches of the predominant culture, yet they have been
significantly influenced by the dominant culture such that they no longer wish to worship
in the immigrant and ethnically distinctive churches of their parents. MEE can provide
an important educational experience for equipping Christian disciples with a unique set of
intercultural skills for both intercultural and multicultural church planting.

Peace with Justice Studies
The third contribution is to the emerging field of "Peace with Justice Studies." In
my opinion, peace with justice is the "forgotten mission" in much of the evangelical
church. 22 Yet Christian family and missionaries in places such as Palestine and Israel,
Sudan, Iraq, Burma, Latin America, and other places where conflict reigns, say this is a
critical component of Christian mission. Ifwe truly worship and serve the "Prince of
Peace," who proclaimed, "Blessed are the peacemakers, for they will be called the
children of God" (Matthew 5:9), then peace with justice must be a central part of our
mission in the world. For Christian global citizens, peace itself is the way to life in God's
kingdom. And the only practical way to receive the Kingdom of God is to live in peace.
Repeating the words of Martin Luther King, Jr., "Injustice anywhere means injustice
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everywhere" (1964:79). Consequently, injustice anywhere demands a response of
missional activism from peaceful Christian global citizens everywhere.
Much of the violence and conflict in the world today is directly related to cultural
and religious hostilities. This reality strengthens the missional importance of the
contributions of MEE to intercultural communication and interfaith studies. Scarcity or
control of natural resources and environmental degradation are also significant causes of
conflict and unrest around the world. For this reason, the issue of "eco-justice" is often
an essential component of this emerging academic field.
As responsible Christian global citizens, we must remember that God's mission in
the world has cosmic implications. God's first commandment to humankind was to care
for God's good creation. All creation suffers and is "groaning" from the pain of sin,
waiting in hopeful expectation for the promised liberation from the bonds of sin (Romans
8:22-24). Thus Jesus announced, "God so loved the cosmos that God gave his only
Son ... " (John 3: 16), and that the gospel is to be proclaimed to "all creation" (Mark
16: 15). For this reason, God become incarnate in Jesus to bring the Good News of
transformation and restoration to all creation. The Good News is not anthropocentric; it
is creation-centric. Such a realization causes one to see that the Spirit of St. Francis, the
Spirit of Mother Teresa, and the Spirit of Oscar Romero are one and the same: the Spirit
of Jesus. Thus a hallmark of MEE should be the creation of Christian global citizens
living in peace, striving for justice, loving and caring for all of God's good creation and,
thereby, participating in God's mission.
The field of Peace with Justice Studies has a contribution to make to the field of
missiology, and the converse is equally true. Experiential education is increasingly a
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significant part of justice studies, particularly from a global perspective (Engebreston and
Griffin 1998). Therefore, MEE can make a unique and important contribution to this
emerging field by providing ~ distinctly missional approach and practice to fulfilling
God's commission to "do justice" (Micah 6:8) and be caretakers of God's good creation
(Genesis 1:28).
Finally, when considering the contributions of this research to the field of
missiology and its related fields and disciplines, it is important to remember that
educational research is defined as "critical enquiry aimed at informing educational
judgments and decisions in order to improve educational action" (Bassey1999:39).
Unlike strictly academic research that is focused on increasing theoretical knowledge of a
field or discipline, educational research places value on a need to discover useful
theoretical knowledge that influences practice and informs decisions about educational
praxis (Merriam 1988:164). While this dissertation is ultimately about experiential
pedagogy and intercultural education, its subject is not of just academic interest but also
of overwhelmingly practical and missional importance. Therefore, my expectation is that
this study will do more than simply contribute to the "body of knowledge," but
additionally provide "best practices" for MEE in an attempt to shape and improve how
things are done in the future. My best hope is that the discoveries of this research will
both challenge and inspire missiologists, pastors, and educators to think both
missiologically and pedagogically about the way we nurture Christian disciples for
participation in God's mission to all creation.
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Possibilities for Further Research
Every research project leaves the researcher with more questions than were
answered; ideas for future investigation and study. But constraints of time, resources,
and the need to focus on the study at hand prevent one from exploring new and
unanswered questions. The same is true in this case. Consequently, this study represents
a beginning rather than a completed work in the area ofMEE. While conducting and
synthesizing the data from this research project, numerous questions presented
themselves for consideration. I will address four questions that I consider the most in
need of attention for further developing an effective MEE praxis:

Long-Term Outcomes: Monocultural to Multicultural Christians
Although the immediate effect ofMEE in relation to stated educational objectives
is evident from the research, what is the long-term impact ofMEE on learners and why
does the pedagogy take root in some learners and not in others? How effective is MEE in
helping monocultural Christians become multicultural Christian global citizens? What is
the "spark" that propels people into the life-long MEE praxis toward Christian global
citizenship? These interconnected questions were addressed in the research for this
dissertation, but only to a limited degree. A much more thorough study should be
conducted with a large sample of learners over a significant period of time. This would
assist in providing insights into discovering post-program "ingredients," such as,
accountability and partnership through Christian community, toward life-long growth for
Christian global citizenship, in addition to continued refining of the MEE pedagogy and
programs. To date, I found no evidence that such research has been conducted. While
there is a growing body of literature on experiential educational theory in relation to
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international, theological, and Christian education, a preliminary search did not reveal
any research related to the long-term results of experiential education.

Effectiveness: Learning Models and Methods
What are the differences in the effectiveness of MEE, in relation to stated
objectives, between various methods of delivery and educational contexts, such as a
formal classroom setting with a cultural immersion component, a short-term intercultural
immersion experience (less than three weeks), and semester or year-long cross-cultural
programs? Is one model more effective than the other in achieving stated learning
objectives, and assisting learners in the discovery of their missionary identity and
vocation (personal and communal), and ensuing development as Christian global
citizens? If so, why? And how would such a discovery impact MEE in both the design
and selection of education praxis? Again, a preliminary search offered no evidence of
such research. My unstudied observations, based upon years of experience and informal
dialogue with colleagues and students, would suggest that the longer the immersion
experience, the more effective the educational experience. From my observations and
interaction with participants in academic programs, short-term mission trips, and
intercultural service-learning programs, there are generally two participant responses to
experiential programs of shorter duration: (l) Participants never move beyond the
"honeymoon" stage of the culture shock cycle. They either "romanticize" the host
culture, comparing its best characteristics with the worst characteristics of their home
culture; or (2) they resist transformation and become more ethnocentric by comparing the
worst of the host culture with the best of their home culture.
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Consequences: The Host Community
What do host communities feel about MEE and how do they respond to MEE?
Likewise. what is the short and long-term impact ofMEE on the host community?
Perhaps this is the most interesting and critical question, particularly if we truly value
reciprocity and wish to consider the effectiveness of our efforts to proclaim the Kingdom
of God in partnership with local Christian communities. In recent years, there have been
articles written by long-term cross-cultural witnesses on the "post-trip" affects of shortterm mission trips and service-learning projects (Vanourek and Finn 1995; Van Engen, J.
2000; Schwartz 2004), but very few have been from "voices" within the host
communities and present data from research. This will be an important part of my future
research in seeking to refine MEE and nurture long-term partnerships of reciprocity and
mutual trust with host communities.

Adaptability: Cultural Contexts and Indigenous Approaches
Does MEE provide the foundation for creating a truly cross-cultural missional
pedagogy, one that can be used in different cultural and educational contexts? One of the
desires of this study, which was expressed by some colleagues in the Forum 2004
working group on "Effective Theological Education for World Evangelization" and, in
part, motivated this research, was to discover a truly intercultural pedagogy for mission.
Although the educational programs in this study had faculty, staff, and students from
diverse cultures, nearly all shared common cultural bonds as U.S. citizens or significant
experience with U.S. citizens and society. In the same vein as the previously noted
possibility for further research, a study of vital importance would involve testing the
pedagogy in diverse cultural situations, including cultures where people are
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predominately or solely oral learners. To some degree this has been done through the
work of international and intercultural educators around the world - including CGE - and
the effectiveness of an experiential pedagogy has been established across many cultures
(Furey 1986; NSEE 1998; Reagan 2005). A significant number of the experiential
education scholars and practitioners referenced in this study are from Latin America,
Africa, Europe, Southeast Asia, etc. But in light of the missional education goals set
before the Forum 2004 working group of which I was a member, and the concerns and
frustrations expressed by many of its participants, there is a critical need to discover a
truly cross-cultural pedagogy - beyond "formal" models of education - that is adaptable
to divergent cultural situations, yet will effectively equip, empower, and engage Christian
disciples from every culture for participation in God's global mission. Most Christians
around the world will never have the opportunity to participate in formal missiological
education, such as Bible school, college, or seminary, yet they too are called by Jesus to
"go into all the world and make disciples, proclaiming the good news to all creation."
In conclusion, I could not more wholeheartedly agree with the following
statement:
"We hope that in the next few years more research on and evaluation of
innovative programming can lead to significant advances in making
[intercultural experiential education] a standard part of... education. We
believe that it is one of the most powerful tools of education available to
prepare students to be not strangers, but leaders, both at home and in our
global society" (Kauffman, et al. 1992: 160).
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Notes

The National Society for Experiential Education (NSEE) has proposed the following
basic "Plinciples of Good Practice" for experiential education: Intention, authenticity,
planning, clarity, monitoring and assessment, reflection, evaluation, and acknowledgment
(NSEE 1998). I have drawn from the NSEE principles, in addition to three of the
fundamental principles of service-Ieaming-collaboration, reciprocity and diversity
(Mintz and Hesser 1996), key principles in the experiential educational philosophy of
CGE, and critical elements discovered in my research to propose what I think are the
eleven "essential ingredients" of "Missional Experiential Education" (MEE) for Christian
global citizenship.
I

When considering diverse perspectives on educational thought and practice, especially
when examining non-Western educational traditions through the interpretation of
Western scholars, there is a tendency to do so through a lens that not only colors what is
seen, but also one that reifies the object of study - "making it, in essence, part of 'the
Other' and hence alien. Reification results not only in the distortion of what one is trying
to understand, but also in its subjugation to one's own preexisting values and norms"
(Reagan 2005:2). With this knowledge, careful attention was taken to consider nonWestern educational insights in the development of MEE by including a diversity of
cultural perspectives.
2

Statistics from intercultural and study abroad programs show that women make up the
majority of participants. For example, recent reports from the following organizations
reflect the percentage of women in intercultural and study abroad programs is
significantly higher than the number of men: Open Doors 2005, 65% women; CGE 20042005, 78% of students were women and 63% of faculty participants were women; NWC
2006, 76% women; SUM 2006, 55%women; U4C 2006-2007, 100% women!

3

4

"Hermeneutic" means, "having to do with interpretation."

Ibis methodology of theology and the hermeneutic circle is especially covered in
Chapter One of The Liberation of Theology (Segundo 1976:7-34).
5

Not all CGE programs include biblical reflection as several programs are in partnership
with secular colleges and universities.
6

7 These comments were drawn from the following post-program evaluations: NWC
2006, CGE 2004 and 2005. They represent a sampling of (anonymous) student
comments related to the value of critical analysis in conjunction with biblical reflection.

Larry Hufford, PhD., is the Graduate Director oflnternational Relations at St. Mary's
University, San Antonio, TX. He participated in his first CGE travel seminar in 1986 to
EI Salvador and Nicaragua. He states that the experience was "spiritually
transformative." He has since taken students on over twenty CGE travel seminars.
8
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9 For those who have shared in a transformational journey of learning, a pilgrim
experience, a pilgrimage experience, a strong bond of communitas is formed (Zahniser
1997). In MEE, the shared realities of a "faith liminal experience" combined with the
absence of normal cultural identities, statuses, and roles, draw participants together in an
uncharacteristic. yet deeply meaningful way (Hull 2004:21).

This comment was made on the last day of class, during the final reflection session,
following a short-term immersion experience in El Salvador embedded in the middle of a
Spring 2005 course entitled, "Latin American Liberation Theologies."
10

II By community organizing, Hertig is referring to a community that comes together to
take action on issues that are vital to their community and the world.

12 Although the purpose of this study was not to examine developmental models of
intercultural sensitivity such as created by Bennett and Hammer (Bennett 1986, 1993;
Hammer 1998), measurement of intercultural sensitivity is critical to preparation and
preparedness in cross-cultural mission and ministry.
13 The "integration" stage is a variation on Bennett's model, in which characteristics of
this stage are "contextual evaluation" and "constructive marginality." Bennett defines
this stage as a process of becoming a "multicultural person" (1993 :60-65).

CGE uses the Cross-Cultural Adaptability Inventory with students in its semester and
year-long programs. NWC uses the Intercultural Ethnorelative Test, which is an
interactive computer software program.
14

15 Ephram Smith defmes "kingdom citizenship" in much the way as I derme Christian
global citizenship, referring to the same missional characteristics.
16 The people of Nueva Esperanza (New Hope) chose this name in hopeful thanks to God
for God's presence with them during the Civil War in El Salvador, in their experience as
refugees in Nicaragua, and the hopeful future for them and the generations to come.
Upon returning to El Salvador in 1991, they cooperatively purchased a farm and
established their new home. 104 families live in a community that is founded on the
Christian principles practiced by the early church in the book of Acts - unity, solidarity,
democracy, sharing, and sufficiency.
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As the figure illustrates, the MEE praxis is a continuous cycle, although it is not a
circle. It is a helical- an ascending and widening spiral in which each new stage covers
the same 360 degrees oftemtory as its predecessors but in a larger way. Each stage in
the praxis enfolds, embraces, integrates, and revalues the gains of previous stages in the
learning process, and, in doing so doing, rises to a higher level. So if this figure
continued through multiple stages of MEE praxis, the helical would be one of emergence,
that is, the outer ring embracing everything within it; and it needs everything within it.
Without the previous learning praxis, it wouldn't exist.
17

18 Rites of passage are rituals and ceremonies that facilitate and recognize the transition
of an individual or community from one stage of life to another. The process results in
the old status being replaced by a new status (Hull 2004: 19).

Zahniser defines this experience as a "bonding to meaning." It is a deep rooted
connection an individual or community makes with principles, values, or beliefs. The
meanings to which the connection is made are not simply accepted as being true, they
become foundational to and intertwined with every aspect of the individual or
community's life (1997:108).
19

In the summer and fall semesters of 2007 I will be teaching a course on World
Religions at Northwestern College. I plan to practice a missional experiential pedagogy,
utilizing the key ingredients discovered in this research, and also studying the results of
the educational experience in order to determine the effectiveness of MEE in this
situation.
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Multi-cultural churches are not the same as multi-racial churches. Too often there is no
distinction made between these to models of Christian community. Multiracial churches
are nearly always identified as multicultural churches when, in fact, they are often
something entirely different.

21

Following great encouragement from my friends in Palestine and Central America, and
in light of the fact that the 1990s was the most conflict ridden decade of the most bloody
century in history, and the 21 st century has begun with even greater conflict around the
world, I seriously considered making the mission of "peace with justice" the focus of my
dissertation research. I truly believe it is the "forgotten mission" for a great deal of the
church, particularly in the West and among affluent Christians. For this reason, I am
particularly thankful for the activist commitment to peace from our Anabaptist brothers
and sisters, the "Peace Churches."
22
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APPENDICES
Appendix A
ImmigrantlRefugee Groups of the Twin Cities
(Religion Information Resources 2005:30-31)

Rank

1
2
3
4
5
6
7
8
9
10
11
12
13
14
15
16
17
18
19
20
21
22
23
24
25
26
27
28
29
30
31
32
33
34
35
36
37
38
39
40

Immigrant
Group
Latino/a
Hrnong
Somali
Vietnamese
Asian-Indian
Ethiopian
Liberian
Chinese
Russian
Korean
Laotian
Cambodian
Thai
Ukranian
Filipino
Nigerian
Eritrean
Polish
Sudanese
Ghanaian
Croatian
Iranian
Czech
Japanese
Kenyan
Serbian
Bosnian
Guyanan
Brazilian
Egyptian
Tibetan
Sri Lankan
Pakistani
Jordanian
Belarusian
Lebanese
Romanian
Jamaican
Malaysian
Yugoslavian

Population

120,000
90,000
55,000
25,000
23,000
20,000
20,000
19,750
18,500
18,500
15,000
10,000
8,750
8,500
7,000
6,500
6,000
6,000
6,000
5,500
5,300
5,000
4,500
4,500
4,000
2,900
2,500
2,100
2,000
2,000
2,000
1,900
1,700
1,300
1,100
1,000
1,000
925
900
900

#of
Immigrant
Churches
119
43
1
6
9
20
19
10
23
21
10
7
2
9
5
9
4
4
10

3
0
0
1
3
5
2
0
0
1
1
0
0
0
0
0
1
3
0
0
0

#of
Christians
15,000
9,200
24
1,800
600
2,800
2,000
1,350
4,200
2,400
900
500
75
1,750
800
1,100
350
1,300
750
500
275
15
1,000
250
750
200
350
150
100
200
0
25
15
5
125
350
250
200
50
150

%of
Population
Christian
13%
10%
.04%
7%
3%
14%
10%
7%
23%
16%
6%
5%
1%
21%
11%
17%
6%
22%
13%
9%
5%
.3%
22%
6%
19%
7%
9%
7%
5%
10%
0
1%
1%
.4%
11%
35%
25%
22%
6%
17%

% of Population
Non-Christian
87%
90%
99.96%
93%
97%
86%
90%
93%
77%
84%
94%
95%
99%
79%
89%
83%
94%
78%
87%
91%
95%
99.7%
78%
94%
81%
93%
91%
93%
95%
90%
100%
99%
99%
99.6%
89%
65%
75%
78%
94%
83%
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Rank

41
42
43
44

45
46
47
48
49
50
51
52
53
54

55
56
57
58
59
60
61
62
63
64

65
66
67
68
69
70
71
72

73
74
Totals

Immigrant
Group
Bunnese
Iraqi
Annen ian
Bulgarian
Indonesian
Turkish
Bangladeshi
Hungarian
Sierra Leonean
Trinidadian
Afghani
Haitian
Nepalese
Albanian
Lithuanian
Moroccan
Estonian
Macedonian
Guinean
Kurdish
Ugandan
Cameroonian
Zairian
Bahamian
Bhutanese
Congolese
Gambian
Kosovars
Maltese
Moldavian
Senegalese
Syrian
Togolese
Other

Population

#of
Immigrant
Churches

# of
Christians

%of
Population
Christian

% of Population
Non-Christian

850
800
750
750
650
650
600
575
450
425
400
400
400
375
350
300
250
250
200
200
200
150
150
125
100
100
100
100
100
100
100
100
100

0
0

200
4
150
150
200
3
5
150
25
75
5
50
5
100
150
4
50
75
5
4
75
20
50
50
40
5
5
10
30
5
5
25

24%
.5%
20%
20%
31%
.5%
.8%
26%
6%
18%
1%
13%
1%
27%
43%
1%
20%
30%
3%
2%
38%
13%
33%
40%
1%
40%
5%
5%
10%
30%
5%
5%
25%

76%
99.5%
80%
80%
69%
99.5%
99.2%
74%
94%
82%
99%
87%
99%
73%
57%
99%
80%
70%
97%
98%
62%
87%
67%
60%
99%
60%
95%
95%
90%
70%
95%
95%
75%

nla
53,593

nla
iO%

nla
90%

nla
543,675

I

0
2
0
0
0
0
0
0
I

0
0
2
0
0
0
0
0
0
1
0
0
0
1
0
0
0
I

0
0
0
27
388

I

In some cases immigrant groups are defmed by country, in other cases they are
defmed by as a cultural group. This is a result of the limitations of the u.s. Census and
other statistical measurements, i.e., the lack of more precise statistics. For example,
statistics often do not differentiate between people groups within countries, such as the
Kurds and Sunnis within Iraq. The U.S. Census does not collect statistical measurements
for differentiating immigrants from Latin American countries, and others are often
inaccurate.

211
Appendix B
Guide for Conducting Interviews, Document Analysis,
Direct Observation, and Participant Observation

1.

What is the educational organization's stated mission?
a. How was it conceived?
b. Is it in writing?
c. How is it expressed?
d. Does it have a theological/missiological foundation? If so, what is it?

2.

What is the pedagogical approach that is used in the educational
programs?

3.

What theoretical framework (theories, practitioners etc.) influenced the
choice of pedagogical approach?

4.

What are the steps or movements of this pedagogical approach?

5.

What key principles or essential ingredients are necessary in the design
and implementation of this approach?

6.

Why these principles? What is their unique value?

7.

Have any of these principals emerged over time, in other words, what has
been learned and what has changed as a result of new learning?

8.

Are there secondary principles, that is, underlying principles in this
pedagogical approach?

9.

How are the pedagogical approach and the essential ingredients being
employed in the program?

10.

How does this pedagogical approach and its critical elements assist the
organization in fulfilling its stated mission?

11.

Is there a means to measure the effectiveness of the pedagogical approach
and these essential ingredients?

12.

If so, what have such assessment tools revealed?

13.

Have there been any changes resulting from the evaluations?

14.

What do you see are the vocational characteristics - the profile - of a
global citizen participating in the missio Dei?
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15.

Have their been follow-up evaluations/assessments done after a
considerable amount of time as passed (2-5 years) in order to measure the
long-term value of the pedagogical approach? If so, what was revealed?

16.

Why did the pedagogy take root with some learners and not others?

Questions to former participants:
1. What was the nature/focus of the intercultural learning program in which you
participated? Where and when did it take place?
2. Tell me about your experience? What do you remember most; what still
stands out in your mind about that experience?
3. What did you learn from this experience? And what was the most significant
learning experience, and why?

4. Did the experience impact or change your sense of vocation - purpose and
calling?
5. a If so, how has that understanding of vocation - God's calling - been lived
and expressed since that experience?
b. If not, why not?
6. a What have been the challenges ofliving out that vocation?
b. Why do you think the calling you sensed after the experience didn't take
root?

•• -_ .. __ .
__l~ m~bal
~'1f

I
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Appendix C-l

COL LEG E

Travel Seminar Final Evaluation
Office oflntemational Programs. Augsburg College. 2211 Riverside Avenue, Minneapolis, MN 55454

Sponsoring Organization _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ __
Travel Seminar _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ _ Dates

Nrune(optionru) _________________________________________________________
Learning Experience:
Please rate your level of agreement with the following statements on a 1-4 scale: (1
2 = somewhat disagree, 3 = agree, 4 = completely agree, N.A. = not applicable).

= completely disagree,

The travel seminar included experiential learning drawing upon a range of local presenters and
resources, and learning directly from people I might not have otherwise encountered.

1.
Comments:

The travel seminar encouraged critical analysis and personal reflection upon current and past
experiences in order to make connections between my own life and the issues being addressed.

2.
Comments:

The travel seminar enabled me to broaden my worldview and thus encouraged me to be both a

3.

multicultural thinker, and a more informed and responsible globru citizen.
Comments:

The travel seminar assisted me in better understanding First and Third World issues.

4.
Comments:

5.

I have begun to think about my sense of vocation - purpose and calling - differently
after this experience.
Comments:

Personal Reflections:
6.

How was the travel seminar overall?
Excellent

Very Good

Good

Satisfactory

Poor

Comments:

7.

What were the most significant learning experiences/meetings in this travel seminar, and why?
(over)
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8.

What were the least significant learning experiences/meetings in this travel seminar, and why?

9.

What plans do you have for communicating and acting on your experience once you return home?

Our Service:
10.

How was the service provided by the Minneapolis staff prior to the travel seminar's departure?
Excellent

Very Good

Good

Satisfactory

Poor

Comments on specifics (flight reservations, travel questions. etc.):

11.

How well did the pre-trip information, including the CGE Traveler. the Recommended Reading List, the Pre-Trip
Reading Booklet and other information prepare you for the travel seminar? 0 __ I did not fully read these materials.
Excellent

Very Good

Good

Satisfactory

Poor

Comments:

12.

How were the accommodations, ground transportation and meals on this travel seminar?
Excellent

Very Good

Good

Satisfactory

Poor

Comments:

13.

How was the orientation you received in-country; how well did it prepare you for your experience?
Excellent

Very Good

Good

Satisfactory

Poor

Comments:

14.

Please comment on the Center for Global Education staff and/or consultants who worked with your travel
seminar. Use the following criteria and/or others of your own choosing: knowledge of country; responsiveness
to individual and group needs; organizational ability; leadership style; language interpretation; etc.

15.

Based upon your experience, would you recommend our programs to other people?
Yes

16.

No

What else would you like to tell us?

Why?

For Office Use Only
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Appendix C-2

NWC Intercultural Communication Final Evaluation
Northwestern College

3003 Snelling Avenue North

Course Title

St. Paul, MN 55113

Dates

Nrune(optionru) ________________________________________________________
Learning Experience:
Please rate your level of agreement with the following statements on a 1-4 scale: (1
2 = somewhat disagree, 3 = agree, 4 = completely agree, N.A. = not applicable).

= completely disagree,

The course included experiential learning drawing upon a range of local presenters and
resources, and learning directly from people I might not have otherwise encountered.

1.
Comments:

2.

The course encouraged critical analysis and personal reflection upon current and past
experiences in order to make connections between my own life and the issues being addressed.
Comments:

3.

The course enabled me to broaden my worldview and thus encouraged me to be both a
multicultural thinker, and a more informed and responsible Christian global citizen.
Comments:

4.

The course assisted me in better understanding issues related to cross-cultural mission and
ministry, work, and education; intercultural biblical and theological reflection; and political and
community issues from a multicultural perspective.
Comments:

5.

I have begun to think about my sense of vocation - my purpose and calling in life - differently
after this experience.
Comments:

Personal Reflections:
6.

How was the Intercultural Communication course overall?
Excellent

Very Good

Good

Satisfactory

Poor

Comments:

(over)
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7.

What were the most significant learning experiences/meetings, and why?

8.

What were the least significant learning experiences/meetings, and why?

9.

What plans do you have for communicating and acting on your experiences?

Service-Learning:
10.

With which of the following organizations did you do your service-learning?
World Relief

11.

_ _ English Learning Center

Somali Education Center

How would you rate your overall service-learning experience and partnership provided by the organization staff?
Excellent

Very Good

Good

Satisfactory

Poor

Comments on specifics (program questions, organization, orientation, etc.):

12.

How well do you feel the course readings, ICClDiscovery "Quiz," and other information prepared you for servicelearning and future intercultural engagement?
0 __ I did not complete all of the readings and assignments.
Excellent

Very Good

Good

Satisfactory

Comments:

13.

Based upon your experience, would you recommend this course to other people?
Yes

14.

No

What else would you like to tell us?

Why?

Poor

For Office Use Only
Fall 2006

Appendix C-3

School ot Urban Ministr:J
School of Urban Ministry Final Evaluation
St. Paurs Evangelical Lutheran Church

1901 Portland Avenue South

Minneapolis, MN 55404

Name (optional)

Dates

Learning Experience:
Please rate your level of agreement with the following statements on a 1-4 scale: (1 = completely disagree,
2 = somewhat disagree, 3 = agree, 4 = completely agree, N.A. = not applicable).
The program included experiential learning drawing upon a range of local presenters and
resources, and learning directly from people I might not have otherwise encountered.

1.
Comments:

The program encouraged critical analysis and personal reflection upon current and past
experiences in order to make connections between my own life and the issues being addressed.

2.
Comments:

3.

The program enabled me to broaden my worldview and thus encouraged me to be both a
intercultural thinker, and a more informed and responsible Christian global citizen.
Comments:

4.

The program assisted me in better understanding issues related to the poor and non-poor,
and intercultural urban mission and ministry.
Comments:

5.

I have begun to think about my sense of vocation - purpose and calling - differently after this
experience.
Comments:

Personal Reflections:
6.

How was the School of Urban Ministry overall?
Excellent

Very Good

Good

Satisfactory

Poor

Comments:

7.

What were the most significant learning experiences/meetings, and why?

(over)
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8.

What were the least significant learning experiences/meetings, and why?

9.

What plans do you have for communicating and acting on your experiences?

Our Service:

10.

How well did the program information, including the papers, books, articles, handouts, PowerPoints, and other
information contribute to your learning at the School of Urban Ministry? 0 _ _ I did not fully read these materials.
Excellent

Very Good

Good

Satisfactory

Poor

Comments:

11.

Please comment on the School of Urban Ministry facutly and consultants who worked with your program.
Use the following criteria and/or others of your own choosing: knowledge of community; responsiveness
to individual and group needs; organizational ability; leadership style; etc.

12.

Based upon your experience, would you recommend SUM to other people?
Yes

13.

No

What else would you like to tell us?

Why?
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Appendix D
Ethical Guidelines for Research
Responsibility to People in the Research Community
1. Do no harm
2. Respect the well-being of persons, communities and environments (dignity)
3. Consult continually with community (mutuality and reciprocity)
• Definition of research
• Presentation of self
• Understanding of relationships
4. Obtain infonned consent (respect)
• Clear statement of project
• Discuss levels of cooperation
• Infonn about possible risks
5. Guarantee confidentiality (privacy)
• Discuss the identification of persons
• Discuss the representation of words (quotes)
• Discuss the representation of groups
• Ownership and transfer of rights in ideas and items
6. Care in data collection
• Respect personhood as defined within society
• Discuss ownership and shared use of ideas from the culture
• Discuss ownership and shared use of items from the culture
7. Security in storage of data and access to data
• What fonns will the data take?
• How and where will the data be stored?
• Who and what will determine access to the data?
8. Discernment concerning the presentation and dissemination of data
(representation)
• What fonn will the final report take?
• What level of specificity will the report take?
• How will the researcher report faithfully to the community?
9. Avoid exploitation
• Admit that research and publication may enhance researcher's
status
• Find ways to share any unusual benefits
• Do not sensationalize data, conclusions or reports
10. Negotiate relationships with respect for differing views of sociality
• Be clear about the nature of the relationship
• Be clear about the duration of the relationship
• Be clear about the boundaries of the relationship
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Appendix E

School of Urban Ministry
Minneapolis, MN
Sample Course Outline

First Semester
Week:
1.

Introduction to course and neighborhood tour

2.

Introduction to the concept of culture and visits to Somali Mall, S.E. Asian
Market and Super Mercado

3.

Video and discussion on racism

4.

The First Cultural Encounter and Response to American Culture
Rev. Dan Sollie, Missionary to Ecuador

5.

Presentation by a former drug dealer and "street time."

6.

Cross-Cultural Evangelism
"The Intercultural Encounter" - Carolyn Reseland, Missionary to Japan

7.

Roundtable Seminar Immigrant and Refugee Issues - World ReliefMN Team
"The Art of Crossing Cultures" - Chuck Fenrick, "Facilitating Intercultural
Relationships Everywhere (FIRE)

8.

Cross-Cultural Encounters: Hmong - Rev. Cher Moua;
Latinos - Rev. Joel Ramirez

9.

Entrepreneuring the Church (Part 1) - Rev. Rolland Wells

10.

Entrepreneuring the Church (Part 2) - Rev. Rolland Wells

11.

Cross-Cultural Encounters: Ethiopian - Misrak Kebede
Student Presentations of Personal Cross-Cultural Encounters

12.

Introduction to Neighborhood Ministries for Community Research Projects
• Urban Homeworks - Cody Schimelpfenig
• World Relief Minnesota - Patricia Fenrick
• Hope Community - Mary Keefe
• Urban Ventures Art Erickson
• New Hope Ministries and Center - Dan Ward
• Central Community Housing Trust - Gina Ciganik
• Somali Adult Literacy Training (SALT) - Mike Neterer
• Bethany Urban Development - Steve Harrison

13.

Student Presentations on Neighborhood Research Projects

14.

Cross-Cultural Encounters: Native American - Gordon Thayer

15.

Cross-Cultural Encounters: African American

16.

Cross-Cultural Encounters: Somali
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School of Urban Ministry
Minneapolis, MN
Sample Course Outline

Second Semester
Week:
1. Introduction to Unreached People Groups in the Twin Cities - Rev. Jon Mayer,
Religion Information Resources Inc.
2. Non-Christian World Religions: Hinduism - Dr. John Easterling
3. Non-Christian World Religions: Sikhism and Jainism - Dr. John Easterling
4. Non-Christian World Religions: Buddhism and Confucianism - Dr. John
Easterling
5. Non-Christian World Religions: Islam - Rev. Yaquub Mohammed
6. Immigration - Michelle Burke, esq.
7. Prostitution - Amy Hartman, Adults Saving Kids
8. Children and Gangs - K. Bolson, CitySpirit
9. Chemical Dependency, Dan Ward, New Hope Center
10. Mental Illness - "New Bedlam" video
11. City Processes, Structures, and Channels - Former Minneapolis Mayor, Sharon
Sales-Belton
12. Grant Writing Course - Part 1
13. Grant Writing Course - Part 2
14. The Multicultural Church - Can It Work?
15. Small Group Final Presentations - Cross-Cultural Ministry
16. Small Group Final Presentations - Cross-Cultural Ministry
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Appendix F
Northwestern College Intercultural Communication
Service-Learning Partners

World Relief Minnesota
1515 E.66th Street
Richfield. MN 55423
612-798-4332
www.worldreliefmn.org
World Relief Minnesota (WRM) is an affiliate ministry of World Relief International,
and mobilizes churches to minister to refugee and immigrant families. WRM provides an
array of direct services to immigrant families and training and volunteer opportunities for
churches and individuals. WRM, in partnership with local churches, has been working
since 1988 to welcome the persecuted people of the world who have come to our state to
begin a new life of freedom and safety with their families. The mission of WRM is to
"empower the church to restore the lives of immigrant families."

Somali Adult Literacy Training (SALT)
1515 E. 66th Street
Richfield, MN 55423
612-870-7258
SALT is a ministry of World Relief Minnesota. The mission of SALT is ''to be a
blessing to the Somali community and local church by bringing Somalis and Americans
together in language learning and friendship." This is accomplished through English
language classes at numerous locations around the Minneapolis - S1. Paul metro area, and
one on one tutoring.

English Learning Center
2315 Chicago Avenue South
Minneapolis, MN 55404
612-874-9963
www.englishlc.org
In 1981, the English Learning Center (ELC) began as a program of Our Saviour's
Lutheran Church in South Minneapolis. ELC has grown to serve more than 450 adults
from more than 25 countries each year. ELC meets the educational needs of immigrants
and refugees in our community by promoting the development of English language skills
within a context that also supports the development of math, computer, and cultural
literacy skills, and U.S. citizenship classes. The mission of ELC is to "educationally
empowering immigrant and refugee adults and their families toward self-determination."

223

Somali Education Center
2200 Nicollet Avenue South
Minneapolis. MN 55404
612-872-8812
www.someducenter.org
The Somali Education Center (SEC) is a year-round education service provider and youth
development program. The SEC provides tutoring for K-12 immigrant students in all
subject areas, emphasizing math and science education, along with reading and writing.
In addition, SEC provides English language skills classes for adults. SEC also provides
monthly enrichment and other non-academic engagement activities by taking field trips
to area museums, theaters, educational centers, parks, zoos, etc., as well as creating crosscultural sporting events. More than 180 K-12 students and 45 adult ESL students take
part in programs each week.
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Appendix G
Center for Global Education Travel Seminar Itinerary

The Church and Social Change
Augsburg (Weekend) College

Day 1 - Thursday
12:00 pm
2:00pm
2:30pm
3:30pm

6:00pm
7:00pm

Day 2 - Friday
7:00am
7:30 am
8:30am
11:00 am
1:00pm
3:00pm
6:00pm
7:30pm

Day 3 - Saturday
7:00am
7:30am
9:00am
11:00 am
1:00pm
2:00pm
3:00pm
6:00pm
7:30pm

EI Salvador Schedule
Center for Global Education
Staff: Cesar Acevedo

Arrive from the U.S. on Continental Airlines
Check in at Casa de la Amistad, Ave. lzalco #218
Conoia Centroamerica, San Salvador. Tel: 226-0437
Lunch
Meeting at Equippo Maiz - Popular Education Team
Meet with Carlos Garcia. Presentation and workshop on
Salvadoran history
Dinner
Introductions, Orientation and Review of Schedule

Devotions and Prayer
Breakfast
Meeting with Hugo Martinez, FMLN Legislative Deputy
Asamblea Legislativa, San Salvador
Meeting with Oscar Mixco, ARENA Legislative Deputy
Lunch and Meeting with Bishop Medardo Gomez, Salvadoran
Lutheran Bishop and staff
Visit an Artisan Market - a women's cooperative
Dinner
Reflection Session

Devotions and Prayer
Breakfast
Casa de Mi Padre Orphanage, Armando Ramirez
Visit Universidad Centroamericana - UCA
Meeting with Fr. John Sabrino
Lunch with UCA students
Rodolpho Hernandez: Tour site of 16 November 1989
assassination of the 6 Jesuits, their housekeeper and her daughter.
Visit the Hospital Divina Providencia and Chapel (where Oscar
Romero lived and was assassinated). Presentation by the Sisters
Dinner
Reflection Session and Student Presentations
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Day 4 - Sunday
7:00 am
7:30 am
8:30 am

11:00 am
12:30 pm

4:00pm
6:00pm

Day 5 - Monday
7:00 am
7:30am
9:00am
11:00 am

1:00 pm
2:00pm

3:30pm
6:30pm

Day 6 - Tuesday
7:00am
7:30 am
9:30am
12:00 pm
1:00pm

4:00pm
6:30 pm

Devotions and Prayer
Breakfast
Casa de la Amistad - Presentation by Latin American Faculty of
Social Sciences (FLACSO) on the larger political, social, and
economic context
Depart for Suchitoto
Lunch with Sister Peggy
Presentation on history of community, the Civil War, and Latin
American Liberation Theology
Meet with Salvadoran Center for Appropriate TechnologyCESTA
Dinner
Personal Time

Devotions and Prayer
Breakfast
Briefmg at the U.S. Embassy
Meeting with representative of a women's organization that
focuses on preventing domestic violence and offers support
services for women and children
Lunch
Meeting with a Community Development Organization and
members of a community destroyed by a landslide following and
earthquake
Meeting with leaders of a coffee cooperative that produces fair
trade organic coffee
Dinner at Cristina" s home

Devotions and Prayer
Breakfast
Meet with Fr. Jesus Delgado (Secretary for Oscar Romero)
Lunch
Visit Cathedral and Oscar Romero's tomb
Visit the Wall of Memory for the "Disappeared"
Visit Hospital Rosario
Visit FUNDASIDA (HIV /AIDS Organization)
Dinner at Pupusaria - Traditional Salvadoran food!
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Day 7 - Wednesday
7:00 am
Devotions and Prayer
7:30 am
Breakfast
8:30 am
Depart for Nueva Esperanza Community
Participate in community work project
1:00 pm
Lunch
Meet with Soledad Guaradado for presentation of the history of
Nueva Esperanza community.
6:00pm
Dinner
7:00pm
Mass in Nueva Esperanza
Reflection Session
Day 8 - Thursday

Devotions and prayer
Meet with members of the agricultural cooperative
Tour the community
Lunch
Meet with members of the Pastoral team
Meet with members of the Health Emergency Funds Committee
Dinner
Base Christian Community (Bible Study and Prayer)
Community Celebration with Indigenous Music
Day 9 - Friday
7:00am
7:30 am
9:00 am
6:00pm
7:30pm

Devotions and Prayer
Breakfast
Depart for Costa del Sol and Beach
Dinner
Final Reflection Session

Day 10 - Saturday
5:30 am

Depart for the El Salvador International Airport
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Appendix H
Milton Bennett's Developmental Model of Intercultural Sensitivity
(Bennett 1993:21-71)

Ethnocentic Stages - Assuming that "the worldview of one's own culture is central to all
reality" (Bennett 1993 :30).
I. Denial

"A denial of difference is the purest fonn of ethnocentrism" (30).

Isolation

"The circumstance of physical isolation can 'foster the denial of the existence of
difference. [ ... ] From a position of relatively pure isolation, cultural difference is not
experienced at all; it simply has no meaning" (30-31)

Separation

The "intentional erection of physical and social barriers to create distance from
cultural difference, hence maintaining the state of denial" (32).

U. Defense

Refers to "a posture intended to counter the impact of specific cultural differences
perceived as threatening. The threat is to one's sense of reality and thus to one's
identity, which at this point is a function of that one cultural reality" (34-35).

Denigration

"The most common strategy to counter the threat of difference is to evaluate it
negatively. This derogatory attitude toward difference is generally called 'negative
stereotyping,' wherein undesirable characteristics are attributed to every member of a
distinct group" (35).

Superiority

"This fonn of defense emphasizes the positive evaluation of one's own cultural status,
not necessarily the overt denigration of other groups. [ ... ] Cultural difference
perceived as threatening is countered at this stage by implicitly relegating it to a
lower-status position" (37).

Reversal

"Although the phenomenon ... is not an inevitable stage of intercultural development,
it is a common enough occurrence to deserve mention. [ ... ] Reversal involves a
denigration of one's own culture and an attendant assumption of the superiority of a
different culture" (39).

Ill. Minimization

''The last attempt to pr~serve the centrality of one's own worldview involves an effort
to bury difference under the weight of cultural similarities." This ''represents a stage
beyond defense because ... cultural difference is trivialized" (41).

Physical
Universalism

Physical Universalism - The view that "human beings in all cultures have physical
characteristics in common that dictate behavior which is basically understandable to
any other human being... all cultural differences are merely elaborations of
fundamental biology.;." (42).

Transcendent
Universalism

Suggests that "all human beings, whether they know it or not, are products of some
single transcendent principle, law, or imperative" (44).
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The Ethnorelative Stages - "Cultures can only be understood relative to one another and
that particular behavior can only be understood with a cultural context. There is no
absolute standard of rightness or ·goodness' that can be applied to cultural behavior.
Cultural difference is neither good nor bad, it is just different" (46).
IV. Acceptance

"Cultural difference is both acknowledged and respected. Rather than being
evaluated negatively or positively as part of a defensive strategy, the existence of
difference is accepted as a necessary and preferable human condition" (47-48).

Respect for
Behavioral
Differences

"Verbal and nonverbal behavior varies across cultures and that all fOnTIS of such
behavior are worthy of respect (ifnot personal support)" (48).

Respect for
Value
Differences

"Relativity of cultural values is central to intercultural sensitivity. At this stage of
development, there is an acceptance of the different worldview assumptions that
underlies cultural variation in behavior. Alternative beliefs about both what exists in
reality and the value which may be attached to those phenomena are respected as
viable, at least as they are expressed in a cultural context. In addition, at this stage
one acknowledges one's own worldview as a relative cultural construct (cultural selfawareness)" (49-50).

V. Adaptation

This stage involves "respect for the integrity of cultures, including one's own ... [and]
skills for relating to and communicating with people of others cultures are enhanced"
(51).

Empathy

This is "the ability to experience some aspect of reality differently from what is
"given' by one's own culture." Empathy, in contrast to sympathy, "describes an
attempt to understand by imagining or comprehending the other's perspective. It is
"based on an assumption of difference, and implies respect for that difference and a
readiness to give up temporarily one's own worldview in order to imaginatively
participate in the other's" (53).

Pluralism

"The development of multiple frames of reference usually involv[ing] some
significant living experience in another culture" (55).

VI. Integration

A "description of the multicultural person ... whose essential identity is inclusive of
life patterns different from his own ... [and is] always in the process of becoming a
part ofand apartfrom a given cultural context" (quoting Adler). "This additional act
of defining one's relationship to cultural context is the key identifier of the integration
stage of development." It involves seeing "oneself existing within a collection of
various cultural and personal frames of reference" (59).

Contextual
Evaluation

A "development beyond adaptation where one attains the ability to analyze and
evaluate situations from one or more chosen cultural perspectives. Implied by this
ability is both the skill to shift cultural context and the concomitant self-awareness
necessary to exercise choice. The outcome of this action is a judgment of relative
goodness that is specific to some identified context" (60-6\).

Constructive
Marginality

The "subjective experience of people who are struggling with the total integration of
etbnorelativism. [ ... ] They are outside all cultural frames of reference ... " by virtue
of their ability to be self reflective, assimilate new cultural frames, and attempt to
reconcile their new and growing identity (63-64).
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